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ABSTRACT

The Latter-day Saint Home as a Site of Religious Transition, 1890-1930
by
Cathy Gilmore, Master of Arts
Utah State University, 2022

Major Professor: Patrick Mason
Department: History
At the beginning of the twentieth century, the Church of Jesus Christ of Latterday Saints engaged in an expansive series of institutional reforms intended to transform
their theocratic kingdom to an American church. This thesis advances the concept of the
“ideal home” as an emergent site of Latter-day Saint distinction and a means of social
assimilation during this era. Under the weight of these dual imperatives, Latter-day Saint
homes became critical sites of spiritual negotiation within a church in flux. Using the
family of June A. Bushman and Hyrum Smith as subjects, this thesis draws from a
private collection of family records to construct a domestic narrative of religious
transition. This narrative infuses complexity into the institutionally centered accounts of
this time by recognizing lived religion as an essential means of informing how religious
change is managed, reimagined, and reconstructed.
The scope of study follows the Smith family through intersections of religious
change that are especially salient to their lived experiences. Changes to ecclesiastical
programs, priesthood structures, ritual practice, and other programs tasked families with
the implementation of religious changes that sometimes challenged their long-held

iv
spiritual practices. Reforms that codified and restricted priesthood liturgies and rituals
came into tension with June and Hyrum’s charismatic upbringing. After polygamy’s
gradual demise, the introduction of proxy temple work enacted a radical reorientation of
family identity that moved from marital links to ancestral relationships. Through the
Smith home, we also witness the growing presence of the church institution in the form
of activities, meetings, and programs meant to reinforce the salvific mission of the home.
Centering the home as a site of religious transition opens space to explore these tensions,
and by so doing advances our understanding the home’s significance during this transient
period in Latter-day Saint history.
(127 pages)
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PUBLIC ABSTRACT

The Latter-day Saint Home as a Site of Religious Transition, 1890-1930
Cathy Gilmore

This thesis examines religion as practiced in the Latter-day Saint home during a period of
religious transition between 1890 and 1930. Using the family of June A. Bushman and
Hyrum Smith as subjects, we examine how families managed the religious reforms of the
Church of Jesus Christ of Latter-day Saints during this period. As individuals who came
of age at the turn of the twentieth century, June and Hyrum’s lives intersected with their
church’s transition from an isolated religion to a modern, American church.
Administrative modernization, priesthood reforms, reimagined family relationships, and
other ecclesiastical changes came into tension with the everyday lived religion of Latterday Saints. Against the emergent construct of the “ideal home,” this thesis reveals how
the home functioned as a site of spiritual negotiation where religion is reconstructed to
offer meaning and stability within a church in flux.
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Introduction

“The Happiest Home Circle We Have Ever Had”
On an early summer evening in 1929, the seven Smith children and their parents
gathered at their long kitchen table around dishes of ice cream, cake, and strawberries.
This particular “Home Evening”—a weekly family gathering “devote[d] to the
instruction, encouragement, entertainment and sociability of family life”—fell on June
and Hyrum’s wedding anniversary. 1 Accordingly, they planned a celebration. As spoons
clinked in their bowls, the family passed wedding portraits and childhood snapshots
between their sticky hands, eliciting “delight and fond remembrances” of bygone days.
After ice cream, they retreated to the parlor where eighteen-year-old Dorothy
accompanied her brothers and sisters in “Catch the Sunshine,” a favorite church song.
Later, she captured details of the Home Evening in her diary.
We knelt in a circle for family prayer by Father, who asked the Lord’s
guidance in our future lives. After prayer, Lois, June and Virgil sang for
us. Don recited “If” by Kipling. A duet, “When it’s Springtime in the
Rockies” was sung by Marvin and Dorothy. A reading was given by
Oliver, representing Italian. All joined in a 4 part round, “Laughing,
laughing, laughing all the day, happy are we, hahaha, etc. 2
Hyrum followed the entertainment with words of a more serious kind. He impressed on
his children the educational, spiritual, and social advantages they had over his own—and
previous—generations. “They expect us to excel them,” Dorothy later wrote, and “[do]
Joseph F. Smith, “The Home Evening,” Editorial Thoughts, The Juvenile Instructor 45, no. 5
(May 1910): 224.
2
Dorothy Smith, “Notes from the Diary of Dorothy S. Clark,” Book of Remembrance, 14, Dorothy Smith
Clark Papers, https://smith-clark.kindex.org/.
1

2
nothing that would reflect a shadow of shame on them . . . Our good deeds will bring
them joy, our evil, pain.” Their success as parents, Hyrum reminded his children, “will
depend largely on the conduct and lives of their children.” June, with the same animation
she employed as a public speaker, spoke next. “Above all, remember: I am never alone!”
she stated emphatically. “I am a Spiritual Being [and] I have not been living to my fullest
extent, although all I have ever said or done or thought, is because I wished it so. . . No
one has forced me to do what I have done. I alone have willed it and will pay the price.”
Both parents then called on the oldest three children—Marvin, Dorothy, and Oliver—to
speak. Although “great expression [was] difficult for us,” Dorothy wrote, “we gave voice
to the thoughts ever present in our minds,” sharing that their parents were “all and even
more than we could expect or hope for in a father and mother, man and woman.” It was,
she concluded, “the happiest home circle we have ever had.”

The Home as a Site of Religious Transition
Tucked within a small school notepad that passed for a dairy, Dorothy’s careful
record of these happy scenes offers a glimpse into the home religious life of a Latter-day
Saint family in the early twentieth century. From her teenage perspective, this “home
circle” felt extraordinary. In reality, it was not so different than the everyday religion that
played out at kitchen tables and parlor pianos through the nineteenth century. This kind
of domestic Protestantism—what historian Colleen McDannell called “parlor piety”—
served as a unifying practice for many Christian denominations where homes were a

3
3

cradle of a model citizenry and a moral, Christian society. Through a lifetime of daily
devotions that favored routine observances over radical conversions, homes became “the
church of childhood, the table and hearth a holy rite, and life an element of saving
power.” 4 But for many religious households, changing social and religious attitudes in the
early twentieth century pushed parlor piety “from the center of Protestant spirituality to
its margins.” 5 This shift, McDannell explains, reflected a split where more liberal
Protestant households “curtailed their promotion of explicitly religious activities in the
home” and leaned on social reforms to address individual problems. Conservative
Protestants, however, maintained that the Christian home was a panacea for social ills
and held fathers up as the spiritual and liturgical leader of the family.
Latter-day Saints, emerging after decades of religious isolationism, largely
embraced this latter model of the conservative religious household and adorned it with
their distinct doctrines and spiritual practices. Like the domestic piety of the previous
century, the Latter-day Saint home signaled a shared common ideal that sought to
legitimize their presence among the field of North American Protestantism. When the
Smiths gathered for ice cream and family stories in 1929, they were not only modeling
decades of domestic religious tradition—they were practicing their own vision of
salvation.
The devotional practices the Smith family shared with other religious
households—Latter-day Saint and otherwise—should not, however, overshadow the

3
Colleen McDannell, “Parlor Piety: The Home as Sacred Space in Protestant America,” in American Home
Life, 1880-1930: A Social History of Spaces and Services, eds. Jessica H. Foy and Thomas J. Schlereth
(Knoxville: University of Tennessee Press, 1992).
4
Horace Bushnell, Christian Nurture (1888; reprinted New Haven, Conn.: Yale University Press, 1967),
12, quoted in Colleen McDannell, “Parlor Piety,” 163-4.
5
McDannell, Parlor Piety, 174.

4
markings of change. In 1929, the Smith family stood at the close of an era that
transformed the Church of Jesus Christ of Latter-day Saints from a theocratic kingdom to
a modern church. These administrative, structural, and doctrinal shifts extended from the
institutional church to Latter-day Saint homes, where conceptual change became material
practice. We see in the Smith home, for example, the recently formed church program of
Home Evening where once a week, family prayers, music, and lessons lived under the
governance and blessing of their church. 6 When Hyrum entreated his children to
understand salvation a collective matter requiring the righteous cooperation of each
subsequent family generation, its language of salvific interdependency gestured toward
the church’s contemporary emphasis on ancestral—not polygamous—family networks.
The gendered ideals Dorothy observed in her parents as “father and mother, [and] man
and woman” included models of marriage, family and sexuality that underwent
considerable refashioning during the church’s transition from polygamy to monogamy. 7
June attached old Mormon doctrines of agency and spiritual identity with new concepts
from the emergent field of Applied Psychology, while the children revived their family
tradition of parlor entertainments with recitations of Kipling and Italian poetry.
As a whole, the evening captured a Latter-day Saint family at the intersection of
the religious, social, and family reforms of the early twentieth century. Look further, and
we can see its parts: a bricolage of domestic culture, family identity, and Latter-day Saint
structures of worship. Through this lens, we can discern how family members assembled
these components as part of their daily spiritual practices. These negotiations of belief

Smith, “The Home Evening,” 224-6.
Amy Hoyt and Sarah M. Patterson, “Mormon Masculinity: Changing Gender Expectations in the Era of
Transition from Polygamy to Monogamy, 1890–1920,” Gender & History 23, no.1 (April 2011) 72–91.

6
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and practice become especially salient during times of religious transition, when
institutional reforms often come into tension with lived religious practices in the home.
Centering the home as a site of religious transition opens space to explore these
complexities, and by so doing advances our understanding the home’s emergent
significance during this transient period in Latter-day Saint history.

Lived Religion in Transition
The account of the Smith’s Home Evening hints at the workings of lived religion
that stirred below the surface of official church practice. Separate from the pews and
pulpits, families assembled their own kind of religious identity around kitchen tables and
parlor pianos, where they “perceived, felt, interpreted, understood, and performed”
religion through the quotidian motions of daily life. 8 Their stories are more than just
window dressing on Progressive Era church history—it places the narrative of religious
transition in the hands of those who practiced it.
Centering the home not only enlivens the historiography—it complicates the
church’s transition narratives. Historical transitions are rarely smooth; accordingly, most
studies of this era center on institutionally driven changes and their subsequent adoption
or resistance by the church body. However, the work of religious reconciliation—how
people shape and experience lived religion during a period of change—is built from more
pliable stuff. Placing the process of what sociologist Peter Berger called “world
maintenance” at the forefront advances the church’s transitional narrative beyond

Ryan G. Tobler, “Mormon History and ‘Lived Religion.’” Journal of Mormon History 38, no. 2
(2012): 124.
8
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categories of acceptance and opposition to a place where “improvisation, adaptation,
blending, and creativity are found in abundance.” 9
Placing lived religion at the forefront also reveals what modes of religious
expression are most resonant as families pass through life’s transitions in their homes,
relationships and communities. 10 Historian Robert Orsi explains why these times of
transition bring religious meaning into such high relief: “It is in such hot cultural
moments—at the edges of life, times of social upheaval, confusion, or transition, when
old orders give way and what is ahead remains unclear—that we see what matters most in
a religious world.” 11 When these transitions destabilize religious practice and belief, the
most “essential characteristics of [a] religious tradition” ground individuals through a
process where “faith [is] defined, generated, and regenerated.” 12 These essential
characteristics are shaped in large part by an individual’s embodied religious
experience—the sights, sounds, and gestures of worship that make up their spiritual
habitus. 13 Rich with sound, feeling, taste, and touch, religious embodiment forms what

Thomas G. Alexander, Mormonism in Transition: A History of the Latter-day Saints 1890-1930 (Salt
Lake City: Greg Kofford Books, 2012), 73. Here Alexander discusses Peter Berger’s concept of “world
maintenance” that describes how groups struggle to maintain internal cohesion during times when
components of their world view change. See Peter L. Berger, The Sacred Canopy: Elements of a
Sociological Theory of Religion, (Garden City: Doubleday & Co., 1967), 48-49; Tona J. Hangen, “Lived
Religion Among Mormons,” The Oxford Handbook of Mormonism, eds. Phil Barlow and Terryl Givens
(New York: Oxford University Press, 2020), 209.
10
Elizabeth Mott. “Mormon Canonizing Authority and Women’s Gender Theologies, 1890–1942,” Journal
of Mormon History 43, no. 1 (2017): 112, 116.
11
Robert A. Orsi, “Is the Study of Lived Religion Irrelevant to the World We Live in?” Journal for the
Scientific Study of Religion 42, no. 2 (June 2003): 172.
12
Hangen, “Lived Religion Among Mormons,” 217.
13
Douglas J. Davies, The Mormon Culture of Salvation: Force, Grace, and Glory (Burlington, VT:
Ashgate Publishing, 2000), 208-9. Davies defines habitus as both the embodiment of ritual acts and the
performances and gestures associated with Mormon ideology.
9
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sociologist Daniele Hervieiu-Leger characterized as “a chain of memory by which people
are linked with the traditions of their faith community.” 14
For the Smith family, performative traditions such as healing rituals, storytelling,
and music functioned as a particularly resonant mode of embodied memory during this
transitional period. Calling on these practices and traditions was not just cerebral
exercise—it involved the body’s senses in “the activation of embodied memory” to
function as a principal tool of religious reconciliation. 15 This thesis recognizes that lived
religion in the home and religious practices at the church enjoy a relationship of mutual
influence. Rather than characterize this exchange as a “top-down” or “bottom-up” model,
this thesis examines how homes and churches operate alongside one another in
relationships that negotiate a diverse range of cooperation, resistance, independence, and
reliance. In short, centering the Smith family expands the historical narrative from a
church in transition to a home under renovation. Like any remodel, these changes are
more than a wholesale adoption of the latest styles and advanced furnishings—they are
acts of preservation, reassembly, and refurbishment.
Recasting religious transition in a domestic light also allows us to follow
institutional changes to their ultimate destination. For example, reforms to administrative,
ecclesiastical, and liturgical priesthood circumscribed Latter-day Saint homes within
broader priesthood structure. With fathers as the head of the domestic patriarchal order,
the priesthood governed religious life at home, defined parental roles, and brought the
administration of blessings and healing rituals—once a practice shared by both men and

Daniéle Hervieu-Léger, Religion as a Chain of Memory. Translated by S. Lee. (New Brunswick, N.J.:
Rutgers University Press, 2000), quoted in Meredith B. McGuire, Lived Religion: Faith and Practice in
Everyday Life (New York: Oxford University Press, 2008), 100.
15
McGuire, Lived Religion, 100.
14
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women—within the scope of the male-only priesthood. The growth and reach of auxiliary
organizations during this era gave families—and especially women—a broader influence
on religious culture and teachings as they employed both church and home as sites of
religious gatherings, lessons, and activities. As old institutions like polygamy faded, new
forms of lived religion entered the home. Instead of building horizontal family networks
structured on polygamous marriages, the church challenged families to instead expand
their families through ancestral networks. With this change, an entire spectrum of
genealogy, family history, and temple work entered the religious lexicon of Latter-day
Saint homes.

The Rise of the Ideal Home
The ideal home among God's covenant people is a sacred institution…
It has its beginning in a holy marriage performed in the house of the Lord.
Its maintenance is the chief business of a life-time. Its end and
consummation are the beginnings of the glories of exalted celestial life.
–Lynn S. Richards, 1926 16
Nearly forty years before the Smiths’ Home Evening in 1929, Latter-day Saint
families initiated their journey toward institutional modernization with a dramatic and
protracted departure from polygamous marriage. While the majority of Latter-day Saint
families in the nineteenth century did not engage in polygamy, its practice permeated
discourse within the church and overshadowed its identity from without. 17 To pave the
way for assimilation, church leaders recast celestial marriage—once a term associated

Lynn S. Richards, “Reverence for the Home” in Temple of Reverence, The Juvenile Instructor 61, no. 5
(May 1926), 231.
17
Matthew Bowman, The Mormon People: The Making of an American Faith (New York: Random House,
2012), 130.
16

9
18

with polygamy—“as virtuous monogamy and the bedrock of a righteous society.” In
the decades following 1890, the burden of Mormon identity shifted from a minority of
polygamous families to a collective duty that reached all families. This shared
responsibility gave rise to the nuclear family as the centerpiece of the modern church and
the outward symbol of its faith.
Modern, monogamous, and wholesome, the family was more than a showpiece—
it was the workhorse of the twentieth-century church. Shouldering the transformation of
Latter-day identity that moved the church from isolation to assimilation required a deft
balance. For a better part of the nineteenth century, domestic Protestantism unified
diverse denominations under “one common moral canopy” of the Christian home—a
“little church” where a father and a mother lived in a private home, raised children to be
moral and ethical citizens, and modeled appropriate gender roles. 19 Notwithstanding its
pluralistic ideals, this big tent of shared values explicitly excluded Latter-day Saints. 20
Admission into this tent of North American religion—and its associated economic,
political, and social privileges—required Latter-day Saints to refashion their families
after the pattern of the nuclear, Progressive Era family. At the same time, church leaders
tasked families as the site and symbol of Latter-day Saint distinction—a separateness that
centered on the family’s eternal nature.

Bowman, The Mormon People, 162.
Erastus Hopkins, The Family a Religious Institution; Or Heaven Its Model (Troy, New York: Elias
Gates, 1840), 54. “And the most exalted condition of earthly society will be attained, when we can look
upon every abode of man as the house of God—upon each family as a little church[.]” quoted in Colleen
McDannell, Material Christianity: Religion and Popular Culture in America (New Haven: Yale University
Press, 1995), 75-76.
20
Latter-day Saints were one of many denominations to be viewed as outside of the boundaries of
Protestant norms.
18
19
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The setting of this social and salvific work was in the home, where families
managed the convergence of their own lived religion with institutional modernization and
a rapidly changing social landscape. 21 Church leaders recognized the growing cultural,
soteriological, and theological centrality of the home, and built a model to fortify a new
generation of Latter-day Saints. Ideally constructed, it had the capacity to be both a tool
for assimilation and a fortress of Mormon distinctness. On one hand, it allowed Latterday Saints—once viewed as a threat to the American home—to claim the home as a
shared site of Protestant values and a nursery of moral citizenry and traditional gender
ideals. 22 On the other, the home functioned as a refuge for distinct Latter-day Saint
beliefs and practices. In effect, “the moral foundation of society was not a particular
model of family, but a locus” found in the home. 23
The function of the twentieth-century Latter-day Saint home as both a publicfacing model of religious identity and a private site of salvation invites us to recognize
home’s significance during this era of religious transition. Historians Kathleen Flake, Jan
Shipps, Ethan Yorgason, and Thomas Alexander have made significant contributions to
the historical analysis of this era as they explored how political, social, economic, and
cultural forces redefined the church’s institutional identity. Placing the home at the center

Sonja Farnsworth, “From Polygamy to Monogamy: Mormonism on Gender, Marriage, and the Family,”
(Master’s Thesis, San Jose State University, 1999), 70-75. “The “integration of Protestantism’s notion of
the home as a little church with Mormonism’s doctrine of the family as eternal.” Absent polygamy, Latterday Saint families “distinguished [themselves] from the Protestant family only by virtue of [their]
persistence after death into eternity.”
22
Ethan R. Yorgason, Transformation of the Mormon Culture Region (Chicago: University of Illinois
Press, 2003). In Chapter Five, “A New Type of Home,” Ethan Yorgason discusses how by 1920, the home
took on additional meaning as a model for society. While both Mormons and non-Mormons had long
viewed the home as a fundamental unit for society and a site for developing certain ideals, it expanded in
the early twentieth century to also model proper gender roles, teach loyalty to the nation, and contribute to
the economy.
23
Farnsworth, “From Polygamy to Monogamy,” 71, emphasis added.
21
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of this narrative represents an intervention into this historiography that recognizes the
home as the foundation of modern Latter-day Saint identity. 24
As early as 1893, descriptions of the “ideal home” appeared in church
publications. These initial articles cited notions of love, responsibility, and cooperation,
but stopped short of outlining the ideal home’s structure and purpose. 25 In 1905, church
president Joseph F. Smith expanded this discourse by not only describing the social
components and spiritual qualities of the ideal Latter-day Saint home, but also writing at
length about the increasing differentiation between Latter-day Saint homes and those
affected by “the contaminations of the world.” His message also echoed the sentiments
expressed by Hyrum and June on their 1929 Home Evening, warning that “[as] the tree is
judged by its fruit, so also do we judge the home by the children. In the ideal home, true
parents rear loving thoughtful children, loyal to the death, to father and mother and
home!” 26
By 1930, Latter-day Saints had a clear model of how the ideal home should look
and act, along with its ultimate purpose as a site of “progress toward the L.D.S. ideal of
religious perfection.” 27 As we employ the Smith family as a site of religious transition,
the concept of the ideal home will serve as a framework for capturing and tracing
religious change. At these intersections of religious transition, the Smith family

Thomas Alexander, Mormonism in Transition: A History of the Latter-day Saints, 1890-1930; Kathleen
Flake, The Politics of Religious Identity: The Seating of Senator Reed Smoot, Mormon Apostle (Chapel
Hill: The University of North Carolina Press, 2004); Jan Shipps: Mormonism: The Story of a New Religious
Tradition (Chicago: University of Illinois Press, 1985); Ethan R. Yorgason, Transformation of the Mormon
Culture Region (Chicago: University of Illinois Press, 2003).
25
“The Ideal Home,” The Contributor 14 no. 11, (September 1893), 528.
26
Joseph F. Smith, “The Ideal Home,” Editor’s Table, Improvement Era 8 no. 5, (March 1905), 387.
27
Hyrum Smith, “Spirituality in the Home,” History of the Hyrum and June Smith Family, Oliver R. Smith
and June S. Harker, eds., (Provo, UT: 1994), 44.
24
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demonstrated how families managed these encounters with change while maintaining
space for their most salient and meaningful spiritual practices.

Sources and Methods
A few years ago, my Uncle David Clark brought over tattered cardboard box with
the words “Pioneer Cut Stringless Green Beans” printed on the outside. In between this
bold print, someone wrote with a crayon: “H. Smith, Diaries, old letters etc., church,
mama, album.” Gathering and digitizing family records had long been a profession, but
this box—crammed with the diaries and letters of my great grandparents—transformed
me into historian. My aim was to use personal family records—a diffuse collection of
family papers inaccessible to most researchers—to make a democratic contribution to a
historiography that largely relies on institutional archives. Could I, as a family record
keeper, archival business owner, family historian, and academic historian, write a
master’s thesis of scholarly standards that honors these identities?
To tell this story, this thesis draws from a private collection of family records to
engage methodologies like family, social, and micro-history to illustrate what day-to-day
lived religion looks like within this period of social and institutional change. This kind of
family archive represents years of deliberate gathering, the cooperation of dozens of
family “record keepers,” and sometimes a little luck. As Hyrum and June’s great-great
granddaughter, I have gathered, digitized, and transcribed thousands of papers over the
past several years. The majority of this privately held collection is publicly accessibly on
hyrumsmith.kindex.org and smith-clark.kindex.org. The digital archive in which they are
housed (kindex.org) is the product of mine and my cousin Kimball Clark’s efforts to

13
make family records accessible and searchable. It is at once a highly personal endeavor
and one that I hope will make an important historical contribution.
The Smith family papers represent the main body of my sources, but this is not a
family history in the conventional sense where family stories and genealogical sources
build a comprehensive, family-centered narrative. Nor is it an exhaustive survey of all the
religious changes implemented by Latter-day Saints between 1890 and 1930. Rather, I
will analyze selected events from the Smith family history to build a larger argument on
the significance and impact of the Latter-day Saint home as a site of religious transition.
The strengths of this collection—its scope and continuity—help mitigate some of
the vulnerabilities that come with focusing on a single family. Hyrum Smith’s records
from 1917 to 1930 comprise of both journal and a small notebook for nearly every year.
This collection of over 1200 pages operates as the central primary source for this thesis.
While he did not record an entry for every day, and his entries are often brief, the diaries
represent an almost daily record of his family life, community activities, and
ecclesiastical duties. As bishop of his congregation, Hyrum wrote about the activities,
events, and struggles of his church. As father to a growing family, his journal also
provides a perspective from the home. Hyrum’s daughter Dorothy also kept diaries, from
which the years 1926 through 1930 are extant. Dorothy’s diaries invite us to discover a
rare, parallel perspective of her home, social, and church life from the perspective of a
teenage Latter-day Saints. Letters and documents written by June and other direct family
members add to what is a multi-vocal collection of primary sources.
In all primary sources, I gave particular attention to the childhood domestic
environments of several ancestors to establish what their embodied religious practices
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looked like prior to the major shifts in institutional change that occurred after 1890.
These records illustrate how a family’s religious practices evolve across generations and
what it tells us about how families negotiate religious change over time. Overall, this
collection of family papers represents a promising opportunity to foreground a family
perspective into the existing historiography of the church in transition. Through these
records, we can learn not only what their lived religion looked like, but how they
employed it to create meaning within a changing church.
One of the challenges of examining lived religion’s change over time is the
difficulty in establishing what lived religion looked like to a particular family. For
example, not all Mormon families practiced polygamy, all had varying levels of religious
engagement, and the expression of charismatic gifts and ritual varied from family to
family and place to place. The historical contributions of the Jesse N. Smith Heritage
Foundation and the Martin and Elizabeth Degen Family Organization enabled me to cast
a broader net into the culture and lived religious practices of these families. In addition to
their primary source collections of letters and journals, I have consulted biographies and
family histories published by these organizations. Some publications may lack notes or
explicit references to sources. In such cases, I have taken care to validate claims from
additional sources. Further, family records are themselves compelling artifacts that show
how families and family organizations shape their own histories.
I have certain family histories because I am a descendant of certain ancestors, but
I read these records also as a historian, reading against the grain, looking for historical
silences, observing what is remembered, and finding what is forgotten. As I engage in the
careful reading, analysis, and methodologies such a project demands, I recognize that I
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cannot separate the family from the historian. I am both archive and archivist, both family
and historian. This thesis is a collaborative work of the dead and the living, and I write it
with a profound sense of accountability to both.

Smith Family Chronology and Chapter Introductions
Tracing June and Hyrum’s journey from their childhood homes in the Arizona
colonies to their eventual settlement and life in Lethbridge, Alberta, maps an era of
religious transition that begins and ends in the home. Chapter One, “Foundations:
Religion and Reform Across Spiritual Landscapes,” begins with a study of the religious
and physical environments of the June Bushman and Hyrum Smith families. After
moving west to Utah Territory, they eventually settled in the Mormon colonies in that
dotted the Little Colorado River Valley. As Hyrum and June come of age, their rich
culture of charismatic speaking and faith healing intersected with Latter-day Saint
reforms that dampened these expressions. This chapter follows the Smith family through
initial stages of Latter-day Saint reform from 1880 to 1912. From their beginnings in the
Arizona colonies through milestones of education, courtship, and marriage, the marks of
religious change come into focus. Foundational religious environments they knew as
children met with reforms to priesthood ecclesiology and the decline of charismatic
speaking and visions—a change that compelled church members to reshape ritual
practices in personal ways.
At the same time Hyrum and June were forming their own identities, their church
introduced significant shifts in how marriage, family, and home should look and act.
Chapter Two, “Family Architecture and the Reconstruction of Kinship” follows Hyrum
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and June through the crossroads of family identity. The abandonment of polygamy, the
expansion of family history and temple work, and the rise of the ideal home introduced a
model of home and family that stood in tension with their own experiences. Through
these milestones, June and Hyrum retained, reimagined, and perpetuated the most salient
elements of their family identity as they developed a transitional narrative that was
uniquely their own.
In 1912, they embarked on a new educational path that took them outside of the
familiar regions in Utah and Arizona to Davenport, Iowa where Hyrum received training
in the relatively novel field of chiropractic medicine. Chapter Three, “Brick and Mortar:
The Latter-day Saint home in Concept and Reality” follows the Smiths in their journey to
establish a permanent home during a time when the modern Latter-day Saint home
carried an ever-expanding institutional role. This path took them from Provo to
Davenport, then back to the Arizona colonies before ultimately settling in Lethbridge,
Alberta in 1915. By this time, June also received training in chiropractic medicine and
together they opened a joint practice in their home, Smith & Smith Chiropractors. This
chapter explores the far-reaching scope of the Smith home to function as a site of cultural
retrenchment, social assimilation, and spiritual imagination.
Following June and Hyrum’s journey through these intersections of religious
transition opens a domestic world where families managed encounters with religious
change while maintaining space for their most salient and meaningful spiritual practices.
In other words, we discover what mattered most to the Smiths, which in turns gives us a
new appreciation for how a new generation of Mormons defined themselves, their homes,
and their religion.
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Figure 1. Hyrum Smith and June A. Bushman Family Relationships
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Figure 2. Chronology of June B. and Hyrum Smith Family, Vital Events and Movement
25 June 1879
28 October 1881
15 December 1882

June Augusta Bushman born in St. Joseph, Arizona Territory
Jesse N. and Emma Larson marry in St. George, Utah Territory
Hyrum Smith born in Snowflake, Arizona Territory

1897

June studies at Utah State Agricultural College in Logan, Utah

1899

Hyrum studies at State Teacher’s College in Flagstaff, Arizona Territory

1899

June A. Bushman transfers to Brigham Young Academy to study teaching

5 June 1906
10 June 1908
1 August 1908
3 May 1909
26 April 1911

Hyrum’s father Jesse N. Smith dies at home in Snowflake, Arizona Territory
Hyrum Smith marries June A. Bushman in Salt Lake City, Utah
Hyrum and June Smith family move to Snowflake to live in the Jesse N. Smith
home with Mother Emma and her children
Marvin Smith born at home in Snowflake, Arizona Territory
Dorothy Smith born at home in Snowflake, Arizona Territory

10 August 1911

Smith family move to Provo, Utah, where Hyrum attends school

28 August 1912

Smith family moves to Davenport, Iowa for chiropractic school

8 March 1913

Oliver Rollin Smith born at home in Davenport, Iowa

1 August 1913

Smith family moves to Snowflake, Arizona

5 June 1914
5 January 1915
3 March 1915
5 September 1915

Smith family moves to Raymond, Alberta, Canada
June leaves for school in Chicago; takes Marvin, Dorothy, and Oliver
June and children return to Alberta after absence of two months
Smith Family moves to Lethbridge, Alberta

12 March 1917

Don Hyrum Smith born in Lethbridge, Alberta

24 November 1919

Lois Emma Smith born in Lethbridge, Alberta

27 December 1919

June leaves for school in Chicago with June, Dorothy, and Lois.

May 1920

June, Dorothy, and Lois return to Lethbridge, Alberta

June 1920

Hyrum leaves for school in Chicago

August 1920
19 September 1921
10 November 1921
5 May 1922
30 September 1922
4 January 1925
30 May 1926
17 January 1927
1 May 1927

Hyrum returns to Lethbridge, Alberta after absence of three months
June’s mother Lois A. Smith dies in Lehi, Utah
Hyrum called to be Bishop of Lethbridge ward; Lethbridge Stake organized with
Hugh B. Brown as stake president
June Adele Smith born at home in Lethbridge
June called to be President of the Young Ladies Mutual Improvement Association
(Y.L.M.I.A.) of the Lethbridge Stake
Virgil Bushman Smith born at home in Lethbridge
June’s father John Bushman dies in Lehi, Utah
Hyrum Smith leaves for Portland, Oregon for short-term church mission in the
Northwest States
Hyrum returns to Lethbridge, Alberta
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Figure 2. Chronology of June B. and Hyrum Smith Family, Vital Events and Movement
28 December 1927
15 March 1928
23 November 1928
5 May 1929
15 October 1929
10 December 1929
Summer 1930

June to Portland to give courses on Applied Psychology
June returns from Portland to Lethbridge, Alberta after absence of two-and-a-half
months
June and children leave for extended visit in Arizona via California.
June and children arrive in Lethbridge, Alberta after absence of five months
June leaves for Idaho for a speaking circuit on Applied Psychology; Oliver
accompanies
June returns to Lethbridge, Alberta after absence of two months
Smith family relocates to Salt Lake City, Utah

Figure 3. Chronology of Jesse N. Smith, Emma Larson, John Bushman, and Lois A. Smith,

1834–1943

2 December 1834
3 January 1836
13 September 1839
7 June 1843
25 January 1844
9 June 1847
September 1850

Hyrum’s father Jesse N. Smith born in Stockholm, New York
Hyrum’s “Aunt” Emma Seraphine West born in Camden, Tennessee
Jesse N. Smith’s father Silas Smith dies in Pittsfield, Illinois
June’s father John Bushman born in Nauvoo, Illinois
June’s mother Lois Angeline Smith born near Little Rock, Arkansas
Twelve-year-old Jesse N. Smith emigrates to Salt Lake Valley
Six-year-old Lois A. Smith emigrates to Salt Lake Valley

29 June 1851

Eight-year-old John Bushman travels with family to Salt Lake Valley

October 1851

Jesse N. and brother Silas move to Parowan, Utah Territory

13 May 1852

Jesse N. Smith marries Emma S. West in Parowan, Utah Territory

Fall 1852
27 January 1856
17 September 1860
6 April 1863
1 February 1864
11 February 1865
22 October 1864

John Bushman moves to Lehi, Utah Territory
Jesse N. marries second wife Margaret F. West in Parowan, Utah Territory
Jesse N. leaves for Scandinavian mission
Hyrum’s mother Emma Larson born in West Jordan, Utah Territory
Margaret F. West Smith dies in Parowan
John Bushman and Lois Smith marry in Salt Lake City, Utah Territory
Jesse N. returns from mission and arrives home in Parowan, Utah Territory

9 October 1866

Jesse N. marries third wife Janet Mauretta Johnson in Parowan, Utah Territory

14 August 1868

Jesse N. leaves to serve as President of the Scandinavian mission

3 June 1869
24 August 1870
1 March 1877
31 April 1877

Jesse N. marries fourth wife Augusta Marie Outzen in Copenhagen, Denmark
Jesse N. returns from mission and arrives home in Parowan, Utah Territory
John Bushman marries second wife Mary Ann Peterson in St. George, Utah
Territory
John and Mary Ann Bushman arrive Allen’s Camp in Arizona Territory to
establish settlement; Lois and children follow in 1878
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Figure 3. Chronology of Jesse N. Smith, Emma Larson, John Bushman, and Lois A. Smith,

1834–1943

3 December 1878
28 October 1881
5 June 1906
15 October 1910

Jesse N. moves to Snowflake, Arizona Territory with families
Jesse N. marries fifth wife Emma Larson in St. George, Utah Territory
Jesse N. Smith dies at home in Snowflake, Arizona Territory
“Aunt” Emma Seraphine West Smith dies in Snowflake, Arizona Territory

19 September 1921

Lois A. Smith dies in Lehi, Utah

30 May 1926

John Bushman dies in Lehi, Utah

6 June 1943

Emma Larson Smith dies in Snowflake, Arizona

Figure 4. Smith Family, 1934
(l–r) Don, Oliver, Dorothy, Lois, Hyrum, June, Virgil, Marvin
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Chapter 1: Foundations: Religion and Reform Across Spiritual Landscapes

Some religious practices diminish with time or slowly fade under the rising lap of
social tides. Others abruptly cease with official declarations and pronouncements. Many
rituals are simply lost, passing away with no sound at all. The liturgy alters its language,
and letters carry the news. Some gates open; others, shut. But sometimes, religion is
remembered, remade, or reimagined. It persists in memory, through gestures and habits,
and offers agency when choices are narrowed. It breaks through in times of uncertainty
and offers comfort in the face of change. This chapter traces the path of religious reform
through landscapes of family movement, migration, and modernization in the latter half
of the nineteenth century. With the Hyrum Smith and June Bushman families as our
subjects, we will explore the religious tensions and negotiations they passed through as
children and young adults. Their journey illuminates how religious identities and
practices are grounded and reimagined within a church in flux.

“I Had the Gift of Healing”
When I was a girl of twelve years, I was given a blessing by a Patriarch in
which he said I had the gift of healing and especially I would be able to
heal myself and my children. I thought that a strange gift for a woman.
–June Bushman Smith 28
When June was a young mother of two in 1912, a severe allergic reaction
suddenly took hold of her son Marvin. Large red welts covered his skin, he struggled to
get his breath, and his body was “stiff as wood.” June panicked. She was alone and could

Dorothy Smith, Book of Remembrance, Dorothy Smith Clark Papers, 98, https://smithclark.kindex.org/share/6e9e0c686694e26882e1585edd23fd1d.
28
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not leave for help. “I was beside myself with grief,” she wrote, “because my husband was
not there to administer to him.” June needed help of a spiritual kind, and in the Church of
Jesus Christ of Latter-day Saints, administering healing blessings was a father’s
responsibility. “There is no higher authority in matters relating to the family
organization… than that of the father,” wrote church president Joseph F. Smith in 1902.
As patriarchal head of the home, “[t]he father is there. It is his right, and it is his duty to
preside” at the table, at prayer—and as one ordained to priesthood office—over all rituals
within the home, including healing blessings. 29
Then, June remembered a blessing she received over twenty years prior
containing a promise that she would also have the gift of healing. 30 When the church
patriarch blessed twelve-year-old June with this ability in 1891, church reforms had not
yet codified healing rituals within the sphere of male-only, priesthood ecclesiology.
Latter-day Saint women, including June’s own mother, regularly laid hands on the sick.
June was determined to act. “I placed my hands upon his head and asked for a blessing,”
she remembered. “The Lord acknowledged my petition and he was healed.” 31 It was a
small but justified departure from standard practice, but one that grounded in the
familiarity of the healing practices of women in her childhood.

Joseph F. Smith, “The Rights of Fatherhood,” Juvenile Instructor 37 (March 1902): 146-147.
H. Michael Marquardt, Early Patriarchal Blessings of the Church of Jesus Christ of Latter-day Saints
(Salt Lake City: Smith-Pettit Foundation, 2007). “In the LDS Church, a patriarchal blessing is a fatherly
blessing pronounced by ordained patriarch (an office in the Church's lay Melchizedek priesthood) upon
recipient… the blessing is usually pronounced as patriarch rests his hands upon the individual's head. The
patriarch then describes the individual's character, enumerates various kinds of blessings and warning and
envisions the recipient's future prospects… The promises one's patriarchal blessing are said to be
contingent upon the person's worthiness and obedience.”
31
Dorothy Smith, Book of Remembrance, Dorothy Smith Clark Papers, 98, https://smith-clark.kindex.org/.
29
30
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Over twenty years after June’s healing encounter, her daughter Dorothy
memorialized the event in her Book of Remembrance. 32 Inside the 150-page record that
was part family history, part scrapbook, and part sacred text, Dorothy painted a
watercolor of a young woman with her head bowed and titled the page “Gifts of the
Spirit.” Here, June’s blessing was one of two examples of faith healing that Dorothy
carefully printed in her trademark script. The other example, a 1930 blessing described
how two priesthood elders administered a healing blessing to Dorothy’s brother Don, and
that restored his health after being gravely ill with diphtheria. She copied a prophecy
from an ancestor and pasted letter excerpts from her father and grandmother under the
title “Personal Testimonies” on the next two pages. Lastly, she mounted long envelope
that read, “A Gift of Tongues, 6 May 1878. A tongue spoken by my Gr. Grandmother
Bushman and interpreted by Mary Ann Davis.
On its own, June’s choice to bless her child could be dismissed as a rare deviation
from recent reforms that limited designated healing blessings under the purview of male
priesthood holders. In the context of this family’s history, however, a chronology of lived
religion invites us to explore what these reforms looked like in the hands of those who
practiced it. From these pages, we see rituals from a bygone era side-by-side with
contemporary healing practices—a kind of timeline of religious change that spans
through generations.

32
James B. Allen, Jessie L. Embry, and Kahlile B. Mehr, “The Pleasures and Problems of Growth, 19201940,” BYU Studies Quarterly 34, no. 2, Article 23 (1993), 119. Beginning in 1930, Latter-day Saint youth
participated in genealogy classes to further family history and vicarious temple work. “The “Book of
Remembrance” project received its start in these junior genealogical classes. As a place to record important
personal experiences and collect genealogical records the Book of Remembrance became an important
tradition in households throughout the church.”
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It is a journey that begins and ends in the home, where we “encounter and engage
religious practice and imagination within the circumstances of other people's lives.” 33
Hyrum Smith and June Bushman were just school-age children when their church
inaugurated an era of institutional modernization by declaring an end to the practice of
polygamous marriage. The 1890 pronouncement signaled the church’s movement away
from an isolated, theocratic society toward greater assimilation into the social, economic,
and political cultures of North America. By 1930, June and Hyrum were married, had
seven children, and were approaching middle age. Their path through this era bridged not
only the transformation of their church, but also the acculturation of the Latter-day Saint
family. In their home, institutional changes took on an intimate shape. Kitchens and
parlors became proving grounds for reimagined relationships, reformed policies, and new
programs as these changes intersected with the social and political realities of the
Progressive Era.

Dwelling Places: 1840-1880
Although June and Hyrum’s stories begin around 1880, it is helpful to situate their
family backgrounds within the broader history of the church and discern early signs of
religious culture in the homes. With grandparents as first-generation church members and
polygamous parents who held prominent roles in their church and community, the
families of June Bushman and Hyrum Smith represented—at least on the surface—an
archetype of the nineteenth-century Mormon family. Hyrum’s paternal ancestry

33

Orsi, “Is the Study of Lived Religion Irrelevant to the World We Live in?” 174.
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connected back to the church’s original founder Joseph Smith Jr. His father Jesse N.
Smith was Joseph’s first cousin.
Like every family, the Smiths had their own family culture and distinctive
practices. Their family identity was deeply grounded in nineteenth-century identities of
polygamy and its associated culture and status within the Latter-day Saint community.
Families like the Smiths could often be found at the periphery of the Latter-day Saint
geography, where family networks colonized areas in the Little Colorado River Valley in
northwest Arizona Territory, Mexico, southern Alberta. Although not a normative
practice among church members, polygamy’s correlation with high church positions,
community leadership, and colonizing patterns created an implicit understanding that
such families represented a certain Latter-day Saint ideal. 34 These “settlement Mormons,”
though in the minority, embodied what both church members and the broader public
characterized as quintessentially orthodox. In this respect, the Smiths and Bushmans
show us how one family on the Mormon periphery negotiated the religious distance
between its theocratic roots and the modern church.
Early Migration
“I felt somewhat forlorn, for we were in poverty…[and] a poor orphan
feels it.” Hyrum’s father Jesse N. Smith, about age six, c. 1840 Nauvoo 35
As a child during the nascent years of the Church of Jesus Christ of Latter-day
Saints, Jesse N. Smith was child in a grown-up world. The fraught and fractured religious

Bowman, The Mormon People, 130. “There was a positive correlation between wealth and plural
marriage, and men who wished to gain respectability in the community felt pressure to seek out not only
the first but also the second.”
35
Jesse N. Smith, The Journal of Jesse N. Smith: Six Decades in the Early West, ed. Oliver R. Smith
(Provo, Utah: Jesse N. Smith Family Association), 454.
34
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landscape of the 1830s and 1840s compelled Jesse’s family to from state to state in
search of a permanent home. As a religious refugee in Missouri, four-year-old Jesse
witnessed the death his older brother John. The following year, Jesse’s father died,
leaving the family without means for food or shelter, Joseph Smith, Jr.—Jesse’s first
cousin—took notice of their circumstances. “My mother being widow, Jesse
remembered, “[Joseph] noticed her children… He asked [us] to his house, he made [us]
welcome…In this way we passed some time under his roof.”
While his older prophet-cousin led his church through the heady and tumultuous
Nauvoo years, the young Jesse marched in the boy’s militia with his wooden toy gun.
Jesse’s boyhood view of Joseph held both father-like attachment and a reverence for a
man “almost deified in [his] mind.” “I rejoiced being in his presence,” Jesse later
recalled. “I have never heard any human voice, not even my mother’s, that was so
attractive to me.” After a mob killed Joseph Smith and his brother Hyrum in 1844, nineyear-old Jesse stood in line with the rest of the Nauvoo Saints to see the martyred bodies
of his cousins. The subsequent exodus of Latter-day Saints from Nauvoo compelled tenyear-old Jesse to leave behind his beloved dog. Not long after, Jesse began doing a man’s
work driving cattle for his uncle. By 1847, twelve-year-old Jesse was driving a team of
oxen toward what was then called “Great Salt Lake City, Great Basin, North America.” 36
Emma Seraphine West—Jesse’s eventual wife—was a girl moving through
women’s worlds. As a young child in Nauvoo, she learned how to assist her mother, who
was a midwife. “My mother waited on women in confinement,” Emma wrote. “I used to

Smith, The Journal of Jesse N. Smith, 8, 10, 12. “During the spring and summer detachments of State
Militia came frequently to Nauvoo, evidently with the view to overawe the people. I joined the boy
company, and with my wooden gun driled [sic] under Capt. Bailey. We carried our little banner proudly on
which we inscribed the following: ‘Our Fathers We Respect; Our Mothers We'll Protect.’”

36
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go [with her] and wait on the woman and her babies night and day…The snow came
down in the room. I was barefoot, [but] did not mind it much.” She also ran errands for
her father, where her spiritual inclinations appeared early in life. “Many times as I would
be hastening along,” she later wrote, “I would notice myself praying to myself, almost
before I knew it. That has always been a secret.” 37 Like the Smiths, the West family
migrated to Utah Territory as part of the exodus of Latter-day Saints from Missouri.
While living in Salt Lake City in 1853, church president Brigham Young asked
Jesse, his brother Silas, and his mother to settle in Parowan, a remote outpost in southern
Utah Territory. At eighteen, he married “young and poor” to his sixteen-year-old
sweetheart Emma Seraphine West—the union hastened by discovering another much
older man’s intention to take Emma as a plural wife. 38 In Jesse’s lifetime, Mormonism
moved from a society with polygamy to a polygamous society. Church president
Brigham Young at intervals encouraged—and at times commanded—men like Jesse to
marry additional wives. 39 In all, he married five women, the last being Hyrum’s mother
Emma Larson. 40 By then, four Smith households relocated to Snowflake, Arizona
Territory at the behest of church president John Taylor.

Emma S. W. Smith Journals, vol. 4, 62; The Journal of Jesse N. Smith, 18.
Emma S. W. Smith Journals, vol. 4, 66-69. Emma described the courtship thusly: “In the fall and winter
of 52, I got acquainted with my husband. We liked each other. There was other men that tried to get me.
One that I could not turn off, it was Jesse’s cousin… But by the interference of friends, I was saved.”
39
Smith, The Journal of Jesse N. Smith, 185. Jesse records one such instance where upon preparing to
leave on a mission for Scandinavia, he was “seated in Pres. Young’s office and he said to Bro. Carrington
and myself: ‘When you get over there I want each of you to select a good girl and marry her.’ I was
thunderstruck, and commenced excusing myself, saying I did not think that would do at all.’” Ultimately,
Jesse did marry again while on his mission, to eighteen-year-old Augusta Outzen.
40
Emma Seraphine West Smith (1836-1910), married 13 May 1852; Margaret Fletcher West Smith (18381864), married 27 January 1856; Janet Mauretta Johnson Smith (1848-1933), married 9 October 1866;
Augusta Maria Outzen Smith (1854-1932), married 3 June 1869; Emma Larson Smith (1863-1943),
married 28 October 1881.
37
38
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June’s father John Bushman, according to their family history, “was truly a
pioneer’s pioneer.” Born in Nauvoo in 1843, John was just an infant when children Jesse
and Emma Seraphine were running barefoot through its streets. The Bushmans eventually
settled in Lehi, Utah Territory where his family kept a farm and stockyard. As the only
grandparent who bypassed Nauvoo, June’s mother Lois Angeline Smith (no relation to
Hyrum Smith) was the outlier. Her grandfather was a wealthy plantation owner in
Arkansas, and gifted Lois’s parents a wedding present of an enslaved mother named Edy
and her daughter Darcus. While Lois’s mother attended social events and pursued
education, Edy and Darcus cared for the home and children, including young Lois.
Edy and Darcus loved to sing… Many [songs] were about the sad life of the
slaves. Some were religious; some were about home; many were about
love; some were just for fun; but all told a story… [Lois] would run to them
and say with childish enthusiasm, “I will sing, too!” She memorized the
words and sang every song by heart. She remembered them all her life. 41
When the Bushman family joined the Mormon church in 1849, Edy and Darcus
did not accompany the Smiths on their journey to the Salt Lake Valley. 42 En route in
Texas, Lois’s baby sister died from dysentery. Unable to find materials for a coffin,
“[m]other emptied a box of books and sister was laid to rest in it,” Lois wrote. When they
eventually settled in Lehi, Utah, the family’s large library of histories, biographies, literary

Winifred Lois Smith Pearson, ed., “I Will Sing”: The Life Story of Lois Angeline Smith Bushman a
Pioneer Mother (Salt Lake City, UT: The Martin and Elizabeth Dengen Family Organization, 2020), 2-3.
According to this source, “The names of the black servants are recorded in Benjamin Foscue’s Will, page
413, and the song “Ol’ Sicky Blueskin” was a fun song Losi Angeline sang to her children and later to her
grandchildren.”
42
Pearson, “I Will Sing,” 3. This source claims that Edy and Darcus wanted to join the Smith family in
Utah, but that the Smiths refused. “When John and Maria Smith were converted… they freed their black
servants. Although this was the right thing to do according to their new religion, the servants were
saddened by the decision and desired to be with the family. They expressed a willingness to continue with
them in their same capacities, only as free men. But John and Maria could not accept the kind offer. Their
long association with these faithful servants had come to an end.”
41
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classics, and science books educated Lois. In Lehi, Lois thrived as a planner of socials and
dances. Her intelligence and social proclivity caught the eye of neighbor John Bushman,
and they married in 1865. In 1876, John Bushman was among three Lehi men called by
President Brigham Young to settle Mormon colonies in northern Arizona. During this
time, John married a second wife, Mary Ann Peterson while Lois remained in Lehi until a
home could be built for them in Arizona. John returned to Lehi in 1878 to bring her and
their four children down to the fort in St. Joseph. One year later, June Augusta Bushman
was born. For Lois, this period was fraught with physical and emotional pain, but singing
brought catharsis. Years later, three-year-old June asked her mother, “Why do you sing
when you are so sick?” Lois answered, “I sing so I won’t cry.” 43

Desert Settlements: 1880–1900
In December the 14 1885 I gave birth to my first child a daughter. When
she was 8 days old her father blessed her and gave her the name of
Alvenia. I was at the time living in a dugout without a window or door
except a quilt hung up to the opening. I soon got around after my
confinement and enjoyed good health. –Hannah Adeline Savage 44
For Mormon settlers in the Arizona colonies, establishing a home was a story of
materials: weathered planks of wagon boxes, fort walls of stone and mud, and homes of
logs, adobe—and for the lucky ones—brick. June and Hyrum passed through all of these
when they first encountered the sounds and gestures of their religion. Like households of
other faiths in this era, their homes were sacred spaces where they prayed at the kitchen
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table and worshiped at the family hearth. But family life in the Mormon borderlands also
demanded a particularly dynamic form of religious practice to address both the physical
and spiritual needs of their community. As June and Hyrum looked on, their mothers laid
hands on fevered bodies, gathered to form prayer circles, and tore old fabric to make rag
rugs for the needy. At home they first felt the sting of fasting and heard the sounds of
women speaking in tongues. In bedrooms, women of the Relief Society washed and
anointed expectant mothers. Midwives delivered their babies, and eight days later, fathers
blessed and named the infants. 45 If someone was sick, women gathered to nurse them; if
they died, the women remained to prepare their body for burial. Like others in this period,
they understood religion as a hands-on affair.
Outmigration and Assimilation
The theocratic governance of the nineteenth-century Mormon region determined
how and where church members should establish settlements. Economic concerns drove
church leadership to direct movement in such a way to maintain an insular, communal
economy. Church leaders called families on “missions” to grow cotton, mine silver, and
produce iron. Polygamous families seeking to evade federal authorities expanded the
northern and southern periphery of the Mormon region. The Smiths and Bushmans
followed these settlement patterns when church authorities asked them to leave their
farms and businesses in Parowan and Lehi to colonize the northeast region of Arizona
Territory. Both families practiced polygamy, resulting sprawling communities of halfsiblings, cousins, aunts, and uncles.
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In the same decade Smiths and Bushmans were colonizing the southern periphery
of the Mormon diaspora, President of the Church of Jesus Christ of Latter-day Saints
John Taylor sent Cache Valley resident Charles Ora Card (1839–1906) on an expedition
“to find asylum and justice” in Alberta. 46 Like its southern counterparts in Arizona
Territory and Mexico, the Mormon colonies in Alberta became a destination for church
members in polygamous marriages to evade federal anti-polygamy laws. The Lee’s Creek
area of southern Alberta grew over the ensuing years from an outpost to a cluster of fastgrowing Mormon settlements that were made up of families of all kinds—polygamous
and otherwise—who were attracted by the economic opportunities in business and
farming on the Alberta prairies. By the turn of the century, church leaders in Alberta were
working to induce Latter-day Saint settlers to migrate north to work on farms and
irrigation projects. “To the Latter-day saints who desire Good Places to make
Comfortable Homes,” announced a bold headline in Salt Lake-based Deseret News, “200
men with teams wanted who will become actual settlers in Southern Alberta, Canada.” 47
Farming and ranching were not the only opportunities for outmigrating Latter-day
Saints. Church leaders encouraged opportunities in agriculture, law, and medicine as a
way to support the regional infrastructure. Others looked beyond Zion to academic paths
in science and theology as the separatist structure that divided Latter-day Saints from the
rest of the nation began to give way. 48 The movement toward professional training in
medicine and higher education that started in the late 1870s picked up steam in the 1890s
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when young adults like June and Hyrum looked beyond church-sponsored education to
nonsectarian training at universities and schools. Families seeking higher-paying jobs, a
more favorable climate, or access to higher education left the region for greener
pastures. 49 Enthusiasm toward secular learning and medical professionalization was not
uniform, however. Traditional understandings of the creation, a distrust of modern
institutions, and a preference for practical, anti-elitist learning was entrenched within
many of the church’s highest leaders. Despite these tensions, the arc of change during this
era of transition bent toward a confidence that the ideal Latter-day Saint home could
thrive in any geographical region.
Snowflake, Arizona Territory
As a boy growing up in the Mormon colony of Snowflake, Hyrum lived with two
Emmas. In late 1883, one-year-old Hyrum and his nineteen-year-old mother Emma
Larson Smith lived on one side of their log home. On the far side of the home, the elder
Emma Seraphine West Smith, the first wife of Hyrum’s father Jesse N. Smith, occupied a
private apartment. “Aunt Emma” as they called her, had a separate space, but it was
convenient enough for little Hyrum to wander over, play underfoot, and carry off her
diary to some hidden corner of the home. “My book has been lost for a long time and
have not kept notes through. Dear little Hiram had carried it off,” wrote Aunt Emma. She
recovered it about one year later, writing at the top of the small page, presumably with
some relief, “Have found my book.” 50
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Figure 5. Jesse N. Smith Family c1900
Emma Larson Smith, husband Jesse N. Smith, their children, and "Aunt" Emma Seraphine in
front of their log home in Snowflake. (l-r) Emma L. Smith, Hyrum, Lehi, Myrtle, Jesse N.,
Lorana, Emma Seraphine, George Albert, Don Carlos, Caroline

She had a lot to write about. As the senior matriarch of the Smith family, Aunt
Emma already had seventeen grandchildren by the time Hyrum was born. She would
soon be the Relief Society President of the Snowflake Stake, a position that entailed the
religious leadership of women in several congregations across the region. Despite the
role’s ecclesiastical nature, most of Emma’s spiritual work took place in the home. She
visited women in confinement to perform ritual washings and anointings, administered
healing blessings to the sick as they lay in their beds, and gathered women in prayer
circles on behalf of the sick in the special upper room of her log home. Aunt Emma
infused the religion with the material, combining charitable causes with domestic labor.
Together in the homes of her Relief Society friends, she made kettles of soap, tore rags to
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weave into rugs, sewed quilts, and gathered “ordinance eggs” to raise money for the
Snowflake Academy, a church-run school.
Aunt Emma also missed her husband. “Have not hardly seen Bro. Smith to speak
to him—almost like a mission,” she lamented. “Hope I can do some good. That is my
desire, if I do suffer a little in my feelings.” 51 Aunt Emma’s loneliness proved especially
trying under the weight of her duties as Relief Society President. “I feel that someone is
needed at the head that can help me out and be a blessing to the sisters, as I feel my
inability very much and without the blessings of the Lord and His kind care &
inspiration, I could do nothing.” 52 Jesse’s frequent absences, resulting from obligations to
four living wives, ecclesiastical duties as President of the Snowflake Stake, local
government leadership, and infrastructure projects like railroads and dams, wore heavy
on Aunt Emma. Her loneliness evaporated on occasions when she enjoyed the frequent
privilege of accompanying her husband in horse and wagon to a neighboring church
conference. “On the 5th coming from Conference,” Aunt Emma wrote, “had a fine time
singing, going and coming. Zechariah, Eliza, Bashie, Caroline, Father and I with several
children. Your Pa started several songs, not forgetting ‘Gentle Annie’ and the favorite
song of Pa Pa’s, ‘Do they Miss Me at Home? Do they miss me?’ 53
Jesse’s absence was surely felt in other households—not only by his other two
wives, but also by his many children, including Hyrum. By eight years old, Hyrum
cultivated the family garden, milked cows, chopped wood, herded cows, and drove teams
of horses. “By age 15,” Hyrum’s children recounted, “he was doing a man's work in
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running the farm and herd cows, and caring for the animals.” Hyrum’s own mother
Emma Larson was the daughter of Danish converts who pulled a handcart to Salt Lake
Valley in 1859 and later passed through the steep cliffs of Hole-in-the-Rock on their way
to settle the Arizona colonies. As the youngest of Jesse’s four living wives, she used her
energy in the service of her family, community, and church. When the eldest wife Emma
Seraphine was no longer able to keep house due to her poor health, she took a permanent
place at the younger Emma’s table. The youngest wife had a talent for weaving,
millinery, and baking salt-risen bread, but her primary occupation was a midwife. For
Hyrum, the appearance of his mother’s big, leather midwife’s bag would signal her
impending absence for days or even weeks at a time. As the tallest of Jesse’s forty-four
children and the oldest of Emma’s nine, neighbors sometimes mistook Hyrum for the
head of the household as he cared for his younger siblings when his father or mother were
gone. According to family lore, his youngest siblings occasionally called him “papa.” In
Emma’s later years her granddaughter Dorothy wrote to her and asked what her home life
was like. Emma replied that she thought “nothing ever happened in my life that was
worth writing about.” She continued,
I have been so busy in my younger days taking care of my family and
waiting on company that days passed by too fast. I would get so tired. I
could think of nothing but get a little rest and be ready for another bunch
of company, but I am glad to have had the privilege of waiting on
presidents and apostles. -Emma L. Smith 55
Emma’s characterization of her role as wife and mother captures a sense of loss and
consuming weariness she felt, some of which was perhaps mitigated by the privilege and
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status she enjoyed in the community. With his two Emmas as homemakers, healers, and
spiritual guides, Hyrum learned to nurture both field and family in worlds where fathers
presided, but where mothers were present.

Figure 6. Portrait of Emma Larson Smith and six of her nine children
(l-r): Don Carlos, Lehi Larson, Emma, Aikens (baby), Caroline, Lorana, George Albert.
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Saint Joseph, Arizona Territory
As far back as I can remember, when anyone of the family was sick
Mother would doctor him. Then Father would bless him, having Mother
lay her hands on the sick person’s head also. –Lois Evelyn Bushman
Smith, daughter of Lois Bushman 56
Forty miles from Snowflake, June Augusta Bushman was the first child born in
the fort of newly established colony of St. Joseph. Her father John Bushman was a
rancher and served as bishop to the local church community. Her mother, Lois Angeline
Smith ran the household with efficiency and the social calendar with enthusiasm. On the
Bushman's first Christmas in the St. Joseph fort in 1879, Lois—then a young mother of
two—keenly missed the dance halls and theaters she had in her home of Lehi, Utah. They
danced anyway—once in the morning with the children, and again in the evening with
the adults. For the nativity play, Lois transformed her corner of the fort into a stage,
complete with costumes, props, and possibly a live animal or two. Her reputation as a
storyteller brought her children to her chair as she told bible stories and sang the songs
she learned as a child growing up in Arkansas. This attracted the neighbor children, and
then their parents, who claimed it was more interesting than reading history. Her
dramatized narratives expanded into scripted shows with costumes and scenery cobbled
together from what sparse materials they could find.
The audience grew and became more frequent. Out of these story telling
groups amateur concerts and theatricals were created… What wonderful
times! What sport to arrange the scenery and costumes! 57
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Every room, it seemed, was a stage. As a child, June listened as her mother spun
thread and sang “to the accompaniment of the hum of the wheel, tripping back and forth
in rhythmic dance.” 58 In her home, the specter of performance also marked occasions
both large and small. On birthdays and anniversaries, the Bushman children sang, recited
poetry, and played songs on the piano. Informal family gatherings included ancestral
stories and readings from old family letters. On Pioneer Day, they reenacted historic
scenes from the early church. Together with her daughters, Lois made her home the
cultural and social hub of the St. Joseph community.
She was eleven years old in 1890, when the Bushman family moved from the St.
Joseph fort into their new brick home. Its two-story structure boasted nine-foot ceilings
and white pine floor covered with colorful, handmade rag rugs. In the dining room, a pin
cushion hung in the corner by the fireplace, next to the rocking chair where Lois sewed
and sang. Its grounds were a center of industry, with an orchard, garden, beehive, pig
pen, granary, and a rock water cistern where the muddy water pumped from the river
could settle before drinking. To celebrate the occasion, which also fell on June’s parents’
silver anniversary, the family planned a grand program for over fifty neighbors and
guests from surrounding towns, including Hyrum’s father Jesse and Aunt Emma
Seraphine Smith. The afternoon program had a spiritual tone, with three hymns, twelve
speeches, and a dedicatory prayer on the home given by Jesse N. Smith. In his prayer, he
“dedicated the house and all the materials with which it was constructed, that they all be
preserved assuring a good habitation for the family.” They prayer also was a reminder of
the current acrimony between Mormons and the federal government: “[Jesse] prayed for
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all the authorities of the Church and Nation and asked the Lord to deal with the enemies
of Zion as seemeth Him good...” 59 After June and her sisters served dinner at the
schoolhouse, the guests returned to entertain one another with a program of group songs,
solos, stump speeches, dramatic readings, and sentiments. 60

Figure 7. Bushman family members at St. Joseph home
June (in the white dress) with her family in front of their St. Joseph home, c1895.

June also recognized her mother as a healer. “There was no doctor in town,” June
wrote, “so mother was asked to prescribe for many ills. When the sick were too ill to be
brought to her, she went to their bedsides and eased their pains with herb teas, hot and
cold packs, mustard plasters… She [also] served as a midwife as long as she was
physically able to get about.” 61 In addition to a place of healing, the Bushman home also
operated as the region’s first lending library and dry goods store—projects Lois took on
59
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when she saw the need. June also learned to sew, create her own dress patterns, and apply
her skills as hat-maker to the family economy. Her planning and organizational skills
eventually found a place in her church. As a young single woman, June served in her
church as a teacher, as well as in two positions traditionally given to men: Executive
Secretary to the bishopric and as a member of the Snowflake Stake Sunday School
Board—a position that oversaw several congregations in the region. With the spinning
wheel as an instrument and a home for a theater, Lois modeled initiative and
improvisation within a rich culture of performance, sociality, and pragmatic healing. “To
me,” June wrote, “Mother always seemed to be the power behind the throne.” 62
These experiences mingled together with the cultural, familial training that was
unique to each family and formed a foundation of embodied experience that shaped their
future lives. They entered adulthood sharing two related pursuits: the search for a marriage
companion and the desire for an education that would lead to a stable, successful home
life. For both, education came first. In their young adulthood a number of Stake
Academies formed the backbone of the church educational system, of which Hyrum and
June were beneficiaries. 63 From 1898 to 1901 June studied at the Utah State Agricultural
College in Logan, and then at Brigham Young Academy in Provo to earn an accreditation
to be a kindergarten teacher—an occupation the church encouraged for women in 1902 in
a circular letter to local church leaders. 64 She returned to St. Joseph to work as a school
teacher and teaching instructor while Hyrum continued his education at the Flagstaff State
Teachers College and later as a teacher at Snowflake Stake Academy. 65
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Priesthood Order in the Home
Stake Priesthood Meeting held at 2 P.M. today. A large attendance.
Splendid instructions from Stake Presidency. In a spirited address Pres.
[Hugh B.] Brown urged the people pay more attention to the care of their
children than to their crops and livestock. –Hyrum Smith, 19 Sept. 1926 66
While immersed in their education, work, and courtship between 1900 and 1908,
Hyrum and June passed through the early stages of priesthood reform. Perhaps no other
change had a broader impact on the roles, responsibilities, and organizational structure of
their future home. Historian Matthew Bowman explains that “[w]hile assumptions of
male headship and patriarchy remained, the older language linking plural marriage to the
divinization of Mormon patriarchs faded,” leaving an institutional void that families filled
with a reimagined patriarchal order. 67
Reforms to priesthood ecclesiology—the patriarchal order through which church
members administered the governance and liturgical rites of the church—codified the
rituals and rites of the church within the scope of male-only practice. This same order that
defined administrative and leadership functions in the church also imposed its order on
the home. A father’s leadership in the home gave him “certain rights and authority within
his family comparable to those of the Bishop.” 68 In the same vein, church apostle J.
Reuben Clark later called a bishop “the father of his ward,” revealing how these reforms
“increasingly equated Mormon manhood with priesthood and administrative authority,
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and Mormon womanhood with the home.” Over time, the terms priesthood and
fatherhood became virtually indistinguishable in the Mormon vernacular. To marry, have
a home, and become a father were honorable priesthood duties, and good fathers
invariably held the priesthood.
Unlike Hyrum’s own father whose heavy church and community responsibilities
took them away from the home, the ideal home required a father’s presence to preside.
Merging fatherhood with the rites priesthood authority compelled fathers to become the
primary officiators of “rituals demarcating important life events” such as baby blessings
and baptisms. 70 A father’s presence was not only required for this “divine model of
household governance,” but also as remedy against the rising influence of social ills. 71
For boys, the priesthood was a model of masculinity, fatherhood, and spiritual
leadership—qualities their fathers socialized in the home.
During this era, many American households shifted away from the domestic
Protestant model of the nineteenth century. By the 1920s, for example, most wives “were
wholly responsible” for household affairs, caring for children, and managing the family’s
social life. “Few fathers… anchored their identities in their role as domestic patriarch,” but
rather focused on the role of breadwinner outside the home. 72 Latter-day Saints structured
a patriarchal home governance that was “more Victorian than the Victorians.” 73
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Unsurprisingly, Latter-day Saint families did not always align with these
gendered models. As we will see in the subsequent chapter, June’s independence and
professional ambition placed her side-by-side with her husband as a family breadwinner.
“You will have to admit there is something about your personality that is different from
other women, even in our Church,” Hyrum wrote to his wife. 74 Although June’s choices
were often in tension with prevailing norms on womanhood and motherhood, they did not
diminish Hyrum’s support. Nor did they appear to conflict with her church practices and
duties. Hyrum likewise had an egalitarian approach to raising his children. When family
friend Hugh B. Brown spoke as Stake President at a meeting of priesthood leaders,
Brown emphasized the greater importance of family responsibilities over one’s
occupational pursuits. It was a message that resonated with Hyrum, and one that perhaps
set these and other Latter-day Saint men apart from prevailing social trends that firmly
divided the roles of mothers and fathers.
Just as there were multiple guiding factors behind priesthood reforms, there were
also multiple consequences. The change regularized priesthood administration and
leadership in both church and home. and the gendering effect in had for both men and
women, it also placed what was once a thriving practice of women’s ritual within the
exclusive scope of priesthood authority. This restriction also had a routinizing effect on
other practices such as charismatic speaking in tongues and the public expression of
visions and dreams. As a result, Latter-day Saint women and mothers appeared—at least
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to the outside world—as increasingly modern and less inclined to participate in activities
“that could be negatively labeled as ‘magic.’” 75
“A Spirit of Reserve”
But [I] thought we must make this testimony demonstrative.
How will we do it? We must do it expressive. I will have to.
–Emma S. W. Smith, 3 April 1909 76
In 1909, Hyrum’s “Aunt” Emma Seraphine was widowed, in poor health, and no
longer serving as Relief Society President. When she learned that her son Samuel’s
family was seriously ill, she organized a prayer circle with three other women that was
reminiscent of the ritual prayers she had enacted many years before in her official
capacity as church leader. After several hours of prayers, “a very pleasant view [came]
over us,” she recorded. “The person I saw was fine looking, in the air above housetops,”
who promised that “your sick will be made whole.” Her vision of this angelic figure she
could not keep inside. “We must do it expressive,” she thought, and then clapped her
hands together and exclaimed, “Glory to this Holy Man” as tears ran down her cheeks.
Her need to make “testimony demonstrative,” public, and inclusive broke her spiritual
silence. Her vision wasn’t just an image in her head, but a clap, a shout, a cry, and a story
to remember. It was expression she knew well but hesitated to act on. It had been several
years since her church leaders officially cautioned against once-common spiritually
charismatic and visionary behaviors, but ultimately she could not be restrained. 77
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Through the nineteenth century, Latter-day Saint women participated in a range of
ritual practices that empowered women to address corporeal needs through spiritual
means. Many rituals relied on oral traditions, including “anointing sealings, baptism for
health, temple healing, washing and anointing the sick or pregnant, therapeutic
application of consecrated oil, and deathbed rituals.” 78 Women in the Smith and
Bushman households enjoyed a certain autonomy that allowed robust practice of
charisma, ritual, and faith healing. This space was especially welcoming for women set
apart as religious leaders, or had skill in healing, such as Lois Angeline Bushman’s
knowledge of folk medicine, Emma Larson Smith’s education in midwifery, or Emma
Seraphine’s spiritual ministry of prayer, fasting, and ritual washing and anointing of the
sick. When Lois’s husband John fell from his wagon and received a deep, five-inch gash
on his scalp, the church elders administered a healing blessing to John. But it was Sister
Lillywhite, a seamstress, who was called on to sew up the gash and Sister Ruth Hatch, a
nurse, who “wrung cloths of out hot water and applied the to his head every ten minutes
all night” that “brought him safely through.” 79 Needs came in, help went out, and women
stood at the center. In other words, necessity made them mothers of spiritual invention.
In many ways, June and Hyrum grew up during what could be viewed as the high
watermark of women’s participation in healing rituals between 1880 and 1900. At the
fiftieth anniversary jubilee celebrations of the Relief Society in 1892, the virtues of
“female healing was repeatedly affirmed” by men and women speakers alike, and Joseph
Smith's April 28,1842, teachings on female healing were also reprinted with the jubilee
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reports. In 1889, Zina D. H. Young addressed the church’s women, saying “it is the
privilege of all Sisters living as they should to administer the ordinances to their Sisters in
sickness.” 81 But by 1901, priesthood reforms generated increased concern about the
proper practice of healing rituals by both men and women compelled church apostle Reed
Smoot to prepare a document outlining their correct administration. The church’s First
Presidency approved the document, and Smoot then relayed this guidance in a talk given
to all church members. The following day, an editorial in the Deseret News titled “Who
May Rebuke Disease?” declared, “[t]he ordinance appointed in the Church for the
healing of the sick is to be performed by the Elders.” 82 While the editorial contained a
tacit acknowledgment that “every person who has faith in Jesus Christ may lay hands on
the sick and pray for their recovery,” church leaders placed the official liturgy of ritual
healing squarely within the responsibilities of church elders.
What did this mean for Emma Seraphine, Emma Larson, and Lois, whose handson faith healing, midwifery, participation in male priesthood blessings, and folk healing
permeated their lived religion? Very often, charismatic expressions such as speaking in
tongues and prophecy occurred in conjunction with healing blessings or other gatherings
of sisters—instances that Stake Relief Society President Emma Seraphine Smith recorded
in her diary. In 1896, her entry contained a hint of concern that some women were
hesitant in charismatic speaking and preaching. “There seems to be a spirit of reserve in
speaking on sacred things in the proper place,” she observed, “[but] some are just as
fervent as ever.” 83 Perhaps Emma had a sense of the tightening circle surrounding
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women’s charismatic expressions. From the late 1890s onward, church leaders were
progressively reluctant to condone Pentecostal charisma. Eager to distance themselves
from practices that could be viewed as irrational or outdated, they walked a careful line
that acknowledged some instances as miraculous, prophetic, or revelatory, but largely
insisted that religious experiences such as speaking in tongues, prophecy, and faith
healing be confined to the order and bounds of priesthood authority. 84 As for Emma
Seraphine, she recorded no additional instances of charismatic speaking in the remaining
nine years of her leadership.
For June’s mother Lois, this change meant that she could no longer—at least
publicly—join her husband in priesthood healing rituals as she had previously done. She
did, however, continue to work as a midwife and practice folk remedies in her
community. Emma Larson Smith likewise continued her midwifery practice. Further, her
time as a worker in the Mesa, Arizona temple in the 1920s correlates with the temple’s
continued practice of “baptisms for health” over five years after church leaders officially
discontinued the practice. 85 As time went on, however, faith and folk healing practices
increasingly came into tension with the professionalization of modern medicine and the
accepted liturgical practices of the church. 86
This spiritual environment equipped Hyrum and June with a vibrant assemblage
of lived religious practices and practical skills. Inhabited by the gestures, habits, and
performances of their nineteenth-century community, they continued to build the
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foundations of their future Latter-day Saint home with materials reclaimed from the past.
This period of movement crossed more than just spatial boundaries; it represented a
journey across a changing social and religious landscape. They were among the
generation of Latter-day Saints that “began to think of their Zion as more of a spiritual
than physical kingdom.” 87 Unlike their parents and grandparents, whose gathering and
migration patterns bore the prints of theocracy and cooperative colonization, June and
Hyrum leaned into secular learning and self-determination, albeit with one foot still
planted in the past.
Their path forward within these tensions reveals an inclination for adaptation and
creativity than resistance. Medicine and healing, for example, meant both an occupation
and a spiritual practice for Lois and Mother Emma—a path Hyrum and June would also
choose for themselves. “I have always been dissatisfied with the way in which the
Medical Profession handled such diseases as rheumatism, paralysis, stomach trouble,
constipation, kidney trouble, heart trouble, etc.,” Hyrum later recorded in his journal.
“Consequently, I have had more than a passing interest in all drugless systems.” 88 June
was likewise a student of her mother’s healing abilities, having witnessed her mother’s
skill in applying natural remedies, practicing midwifery, and even her participation in
priesthood healing blessings together with her husband John Bushman.
***
Returning to the account of June healing her son Marvin, we can see the influence
of these healing environments in June’s actions. Enabled by both her husband’s absence
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and the words of the church patriarch, she did something she had likely seen before as a
child. In that moment, expediency outweighed orthopraxy—but, within a framework that
still affirmed the primacy of accepted priesthood practice. Although we don’t know if
June repeated this exception, we do know that from this time forward, June joined Hyrum
on the educational and professional path of healing.
Historian Daniel Belnap claims that “ritual behavior is highly innovative and
sensitive to cultural changes and norms…[and] our rituals often change both in form and
meaning in response to new cultural views.” 89 Like ritual, performance adapts to new
environments. In June’s healing blessing, we see a ritual healing reimagined that
recognizes her agency to perform blessings as her mother once had, but in a way that
acknowledged priesthood authority of her patriarch and her husband. Women’s ritual
washings and anointings, once a cherished part of faith healing and preparing women for
confinement, also diminished as part of codification of priesthood duties. One Canadian
Latter-day Saint recalled that the ritual of washing and anointing continued as a careful
and quiet practice well into the 1930s, as “the sisters often asked for a washing and
blessing before going into the hospital or an operation or childbirth.” 90
These formative experiences with healing were not unique to June and Hyrum;
most of their siblings and fellow church members shared this same environment, and yet
did not resist the medical reforms of the Progressive Era to the same degree. 91 As such,
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we cannot assume that certain embodied experiences or religious encounters have
inevitable—or even predictable outcomes. What their records do tell us, however, is how
encounters with religious and social change are not single events, but rather a process of
collision, negotiation, and re-creation that is never quite settled. Their foundational
experiences with health and healing as children and young adults did not guarantee a
resistance to medicalization; rather, it generated a framework of personal meaning that
continually managed encounters with medicine and healing over the course of decades.
Moving forward, they pursued healing in varying ways—chiropractic medicine,
Applied Psychology, self-culture, drugless healing, and spiritual applications. 92 These
gestures, language, and modes of healing drew from their spiritual vernacular. As they
moved through the academic, professional, and religious spheres of the early twentieth
century, they translated these sacred acts into new, secular dialects. When the marital
practices and family relationships they knew as children changed, they found ways for
meaningful identities to persevere. Functioning like a chain of embodied practices, the
religious beliefs and practices they brought into this era served as links to deep emotions,
a sense of social connectedness, and the activation of spiritual meaning. 93
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Chapter 2: Family Architecture and the Reconstruction of Kinship

Reconstruction and Remembrance
A short time after nineteen-year-old June left for school in Logan in 1898, the
Bushman family inaugurated a new tradition: an annual family reunion. Just inside the
entrance doors to the parlor of their home in St. Joseph, the Hamblin organ sat in its usual
winter spot. A marble-topped table with a glass dome covering wax flowers stood neatly
in the corner. Family members streamed in, squeezing together on the floral-patterned
double-seater and its matching chairs while grandchildren spilled out chaotically onto the
big, store-bought carpet. After the parlor was sufficiently quieted, the family drew in their
breath in unison and began to sing the hymn, “Love at Home” After a prayer and another
hymn, June’s eldest brother Homer stood and faced the crowded parlor to introduce what
was the first annual Bushman family reunion.
The inaugural event followed a pattern the Bushmans knew well. They set the
dining room table set with their heavy, milk-white earthenware and feasted together.
Grandchildren sang folk songs and recited poems and stories; children spotlighted
ancestors from different family lines and acted out their stories in dramatic vignettes.
Parents John and Lois instructed their children to “be true to the Gospel and each other.”
Midnight approached, and the reunion program still had not reached its conclusion. To
the excitement to all present, they agreed to meet the following day to finish the
celebration. The reunion was not unlike the frequent family gatherings the Bushmans
conducted on special occasions, except instead of a birthday or anniversary, it was the
family itself being celebrated.
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In his introductory remarks at the reunion, Homer Bushman compared his own
father to Father Adam, “who was patriarch of his race.” It was an ambitious comparison,
but not without precedent. Spurred by the church’s 1894 announcement that families
could conduct proxy temple rituals on behalf of their deceased ancestors, church
president Wilford Woodruff instructed church members to “trace their genealogy as far
back as they can.” 94 This timely expansion of salvific liturgy recast temple rituals that
were once structured on polygamous kinship networks to instead expand their families
through linear, generational relationships. 95 Through saving rituals for ancestors such as
proxy baptisms and “sealings” to spouses and children, living families became anchored
in ancestral identities.
As polygamy gradually moved from a central feature of Mormon identity to a
marginal practice, the home became a crucial site for families to reimagine their family
relationships in new terms. At home, they privately maintained their unique theologies,
gender ideals, and religious practices. At the same time, the home—and home
ownership—offered a means of achieving a kind of racial, civic, and social ideal that
eluded Latter-day Saints in the nineteenth century. Following June and Hyrum’s journey
through adulthood and marriage opens these negotiations to our view. This chapter
claims the home’s dynamic function in the reconstruction of kinship that followed
polygamy’s demise and the subsequent growth of ancestral networks.
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Citizenship and the Ideal Home
In a 1904 article encouraging home ownership, church president Joseph F. Smith
declared, “Every young man should have an ambition to possess his own home. It is
better for him, for his family, for society, for the state, and for the Church. Nothing so
engenders stability, strength, power, patriotism, fidelity to country and to God, as the
owning of a home.” Lest church members take the notion of assimilation too far, Joseph
F. Smith also cautioned “it is well that we learn by contact… [but] there are many things
which we would better never adopt, but rather use our strength to impress our superior
view upon the lives of our friends.” 96 To choose the “fatal fallacy” of having no children
and living in more transient dwellings like apartments and tenements, he concluded,
“means disruption and death to the best institutions with which a man may identify
himself—the home and the church… [and] the state is in danger of destruction from
moral degeneration.”
What Joseph F. Smith did not say explicitly, however, was the ethnic, racial and
class connotations of urban “transient” housing, and implicit association of domestic
religious spaces with whiteness. Such racial realignments were crucial for Latter-day
Saints acceptance into American society. Alongside the negative views of Mormon
polygamy in the nineteenth century was a racialized characterization of its members that
branded them as un-American. “In building its rhetorical barriers against full citizenship
for Mormons,” historian Paul Reeve explains, “the Protestant majority racialized a
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predominantly white religious group alongside Indians, blacks, Chinese, and
immigrants.” 97 Thus, owning a home also served as a claim to whiteness and citizenship.
Six months after Joseph F. Smith’s injunction on home ownership, he published a
second discourse titled “The Ideal Home,” outlining the precise qualities that made
Latter-day Saint homes not only different, but religiously superior. President Smith
asserted that, despite “great elasticity” of opinions on what constituted the ideal home,
only Latter-day Saints can truly claim to own it. One by one, he described the ideals of
“worldly” homes: the pursuit of wealth and luxury, the overindulgence of leisure, an
absence of children, religion (or both), and ambitious parents who neglect or delegate the
care of their children. He followed with a discourse on the essential qualities of the
Latter-day Saint home:
It is one in which all worldly considerations are secondary…One in which
there is confidence, union, love, sacred devotion, between father and
mother, and children and parents. One in which the mother takes every
pleasure in her children supported by the father—all being moral, pure,
God fearing. As the tree is judged by its fruit, so also do we judge the
home by the children. In the ideal home, true parents rear loving
thoughtful children, loyal to the death, to father and mother and home! 98
If President Smith’s stance on the subject of home and family sounded recriminatory or
defensive, perhaps it was. Smith published these editorials during a contentious eighteen
months between his testimony before a federal committee in the Reed Smoot hearings,
his so-called “Second Manifesto” to church members warning them against polygamy,
and the excommunication of two leading church apostles for their defiance of the

Paul Reeve, Religion of a Different Color: Race and the Mormon Struggle for Whiteness, (New York:
Oxford University Press, 2015), 7.
98
Joseph F. Smith, Editor’s Table, “The Ideal Home,” Improvement Era 8, no. 5 (March 1905): 385-8.
97

55
church’s stance against the practice. The implications were clear: by shining a light on
99

the modern Latter-day Saint home, it could not only contend against outside criticisms in
ways polygamous homes could not, but also be held up as the example of domestic virtue
in a world where homes were increasingly susceptible to social ills. In short, the home
was both friend and foe to the outside world.
These dual, sometimes contradictory imperatives underscore how the church used
the home as a symbol of its political and social identity, as well as a vehicle for salvation.
“What we want in the home,” Hyrum Smith himself later taught parents in his own
congregation, “is…the hearts of the parents to be in tune with the Spirit of God so that each
day will mark some spiritual uplift, some progress toward the L.D.S. ideal of religious
perfection.” 100 In Hyrum’s lesson, the mention of an “L.D.S. ideal” calls back to Joseph F.
Smith’s article on the ideal L.D.S. home. Both talks gesture toward the distance Latter-day
Saints hoped to place between their homes and other religious (or irreligious) homes.
While church leaders reconstructed their vision of the ideal home, June and
Hyrum set out to create theirs—a hybrid model that drew from familiar family patterns as
well as more modern concepts of marriage, gender roles, education, and medicine. A
particularly dynamic locus of family accompanied the expansion of genealogy and proxy
temple work in the early twentieth century. For polygamous families adrift in a postpolygamy era, the advent of proxy temple work and genealogy provided generous space
for families to renegotiate family affiliations based on ancestral—not marital—family
networks. But families also used these occasions allow polygamous identities to
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persevere. Building and memorializing ancestral narratives allowed families to ground
their distinctiveness within a normative social structure while maintaining a certain
distinction and unique family identity.101 Ultimately, their path through religious
transition was not a wholesale adoption of change, but rather a nuanced reassembly of
lived religion that drew from both the present and the past.
Building Ancestral Identities
Woodruff’s expansion of temple liturgy initiated a wave of changes of that spread
from the temple to churches, communities, and homes of Latter-day Saints. The scope of
this work opened space for families to reimagine their family identities and build new
avenues of meaning-making that centered on their belief in eternal family relationships.
Families planned research trips throughout the United States and Europe to seek out
information on deceased family members. They shared genealogy discoveries over dinner
tables and recorded miraculous findings in their journals. Reunions weren’t just for
famous Mormon pioneer families—they became an important space for all Latter-day
Saint families to foster connections and enact their stories. A revived emphasis on family
records added to an already robust material culture of record-keeping. Families preserved
old records, kept personal journals, gathered vital sources for family trees and group
sheets, and memorialized ancestors through new family narratives, biographies, and
scrapbooks. Church leadership formed new auxiliary organizations to teach and train
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church members in genealogy work. Temple excursions to do proxy rituals for ancestors
became a routine activity for church youth and adults.

Figure 8. Beehive Girls attend Cardston Temple
“June went to Cardston this afternoon with the Bee Hive Girls of our Stake who are taking an
excursion to the Temple for the purpose of doing baptismal work for the Dead.” Hyrum Smith,
April 21, 1924.

President Woodruff founded the Utah Genealogical Society in 1896 to facilitate
this work. Families responded enthusiastically and mobilized to found various kinds of
ancestral organizations. Most family groups affixed the name and scope of their
organization with the foremost male pioneer progenitors. Others branched outward to
form or join surname organizations that reached beyond the Latter-day Saint communities.
Others, like the Daughters of the Utah Pioneers, connected families through a shared,
definitive, Latter-day Saint experience. For some families, this work had a democratizing
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effect. No longer stratified by the presence of elite, polygamous family networks, church
members now shared a common, ancestral vision. The focus of family salvation and
remembrance in ancestral terms offered distinction to all Latter-day Saints, not just those
in polygamous arrangements. The arena of family history also emerged as an important
avenue for women to shape family narratives and church history, as well as participate in
the salvific work of the family through genealogy research and temple work. 102
The surge of ancestral work during this era of transition became a key pillar in the
ideal Latter-day Saint home. Echoing the dual argument of commonality and distinction
that President Joseph F. Smith applied to the home itself from 1904 to 1905, a 1930 article
signed by the church’s First Presidency asserted that the concept of family history was
both a universal principle and a distinct feature of Latter-day Saint practice and belief:
The turning of the hearts of the fathers to the children and the hearts of the
children to the fathers is a basal theological and sociological principle. It is
a condition of happiness, of salvation, of eternal progression. The Latterday Saint home is ready to avail itself of every opportunity to realize this
great ideal. It's genealogy, its temple work and also, by no means least
important, its family reunions, are means of achieving this great ideal. 103
With the home “ready to avail itself” in the service achieving this ideal, the article
introduced a template for reunions that families could adopt and modify according to
their needs. The first Bushman reunion in 1898 looked remarkably similar. In it, their
long-practiced traditions of music and performance now joined an institutional
framework that reflected the church’s shift toward ancestral family relationships. This
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shift did not, however, effect a complete reorientation away from relationships defined by
polygamy. Hyrum’s diary described a packed social hall in Snowflake, Arizona, where
one-hundred and fifty-six descendants of Jesse N. Smith gathered at their annual family
reunion. Jesse had passed away, as well as his first two wives Emma Seraphine and
Margaret. The three surviving wives presided at each of their respective tables,
surrounded by dozens of their own descendants. The church had moved on from
polygamy as a practice, it still determined where people sat at their reunions.
While polygamy was no longer practiced, it persevered in family memory and
consciousness. At gatherings and reunions, families built collective memories around their
polygamous ancestries, memorializing the maternal family lines in narrative, music, and
drama. At a 1914 reunion of the descendants of church apostle Daniel H. Wells (18141891), children and grandchildren performed a pageant depicting key moments in the Wells
family history going back seven generations. As part of the festivities, the family conducted
ancestral research and a subsequent temple trip where they performed vicarious salvific
rituals. Descendants of Wells credited polygamy for rescuing the family from obscurity. As
the sole male representative in his family line, the ancestral link would have expired “had he
not embraced the gospel of so-called ‘Mormonism.’ Through his conversion and acceptance
of all its principles, he infused new life into old stock, and as a result there are now over
one-hundred and fifty of his descendants.”104 For the Wells family and others like them, the
language surrounding polygamy shifted away from doctrine and towards a kind of salvific
genealogy and enduring progeny. This language neutralized the practice and recast it as a
“new life” made possible through a large posterity.
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“Reweaving the Threads of Memory”
The annual celebration of Mch. 17th held at the Church tonight. A short
program was rendered, the main feature being a pageant presenting the
first organization in Nauvoo, 1842. I took the part of the Prophet, Joseph
Smith; my Counsellors, Bro's Steele and Ursenbach, took part of John
Taylor and Willard Richards. –Hyrum Smith 105
Ancestors were not only the subjects of salvation through temple rites, but objects
of study and creative interpretation. Family reunions, church activities, and informal
gatherings provided a creative venue for individuals and families to craft their own
narratives. At the first Bushman reunion, sketches of their primary maternal and paternal
ancestral lines included a profile on Mary Ann Peterson, John Bushman’s second
polygamous wife who had passed away thirteen years prior. These family reunions did
not erase polygamy; rather, it memorialized its participants and cemented their
experiences within the family narrative. Reunions also served a functional purpose in
uniting family networks that had been fractured by polygamy’s demise, dispersed over a
large geographical space through colonization or avoidance of federal prosecution, or like
June and Hyrum, simply taken advantage of opportunities for schooling or work outside
the immediate region. Reenactments and skits of ancestral events served to both entertain
and function as a kind of “definitional ceremony” where families shaped the narratives
they wished to perpetuate into the future. 106
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Family connections to historic events or important church leaders were especially
popular subjects for creative interpretation. What sense of privilege families once derived
from their association within polygamous kinships could also be found in the esteem of
being one of its descendants or relatives. The genealogy movement and the correlated
interest in memorializing early church history had a privileging effect on certain families.
At reunions, church meetings, and informal gatherings, descendants of prominent church
authorities—especially those whom the church considered prophets—commonly had
platform to speak on their experiences.
When Hyrum was a bishop of his own congregation in the 1920s, he played the
role of his church’s founder in a pageant commemorating the 1842 founding of the Relief
Society, a women’s organization within the Church of Jesus Christ of Latter-day Saints. It
was not the first time he played the part. Jesse’s older cousin was Joseph Smith, Jr., the
founder of the Church of Jesus Christ of Latter-day Saints. Jesse’s prophetic pedigree did
not go unnoticed, perhaps due to Jesse’s purported physical resemblance to the church’s
founder. “At one of our family reunions on Father's birthday,” Hyrum wrote, “Uncle John
A. West, Aunt Sarah Driggs and Joseph Fish all spoke of a strong resemblance between
Father [Jesse N. Smith] and the Prophet Joseph. Two of these people had known the
Prophet in Nauvoo. They also quoted other people who had known the Prophet as saying
that ‘Jesse N. Smith more closely resembles the Prophet Joseph than any other man they
knew.’” The resemblance did not end with Jesse. When church apostle Matthias F.
Cowley visited the Smith family in Snowflake “before he was dropped” wrote Hyrum, “he
remarked that a side view of my face bore a marked resemblance of the picture of the
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Prophet.”
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“Aunt” Zina Young Card agreed. Several years later while taking dinner

with other church conference visitors in June and Hyrum’s home, she “related interesting
bits of church history, and incidents in lives of Church leaders whom she has known…
[and] things told her by her Mother Zina D.H. Young.” She also told of seeing the death
mask of Joseph Smith, Jr. And concluded that Hyrum’s profile was “the nearest like his
of any Smith she had seen.” Hyrum concluded,
It is a great compliment to me for her to see any physical resemblance. I
am not vain over it. It would be a compliment worth while if my character
might be found to bear some resemblance to his. Now I am not up on a
pedestal because of these chance remarks quoted above. I have only
written them down with the idea that they might at some later time be of
interest to my children. 108
The attention Hyrum received about his resemblance and connection to the church’s
founder reflects how ancestral connections displaced polygamy as a viable marker for
church status. With polygamy no longer a steppingstone to prominence, church members
emphasized both ancestral and lateral relations. After Hyrum hosted visiting church
patriarch and cousin Hyrum G. Smith and his wife for dinner, he later wrote with some
satisfaction, “They seem to feel at home with us and please to recognize us as belonging
to their clan. We go back to Asahel Smith, Grandfather of the Prophet for a common
ancestor.” 109
At the same families employed genealogy and ancestral links to reconstruct
kinship networks, the church began initiatives to preserve and reimagine their
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institutional history. Beginning in the 1890s, assistant church historian Andrew Jenson
canvassed the Mormon region to preserve the knowledge of a fading pioneer generation.
The centennial anniversary of Joseph Smith’s birth was another such occasion to
memorialize Joseph Smith and connect the modern church with its founding narratives. 110
After the “dismissal of two apostles and polygamy’s public demise,” Kathleen Flake
wrote, “[the anniversary] provided a much-needed opportunity to reweave the threads of
memory which bound the Saints to their founding prophet.” 111 Thus, in 1905 church
leaders memorialized historical sites and reconstructed their founding narratives as “a
collective act of remembering that helped them forget a past they could not carry with
them into the future.” 112
The church’s “need for ‘places of memory’ [occurred] at the very time when they
felt at risk of a breach with their past.” 113 This likewise applied to families who
experienced this breach at a personal level when polygamy was no longer sanctioned.
Remembering through family history work, record-keeping, reunions gave families the
tools to repair this breach. The implementation of temple and family history work that
began in the 1890s ushered in a family identity untethered from polygamy, while also
opening space for families to assemble narratives of their choosing.
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Figure 9. A Bushman Family Tree
In 1928 June and the children attended the annual Bushman reunion in St. Joseph. Dorothy's diary
from the time reveals a sketch of the Bushman family tree.

Marriage and Movement
Long held, opposing views between Latter-day Saints and non-Mormons on what
constituted the ideal home came to a head towards the close of the nineteenth century.
Though variations abounded, Latter-day Saint families who practiced polygamy in the
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late nineteenth century met different—though they would argue no less ideal—standards.
Sharpened by a legal battle against polygamy from the federal government, both sides
claimed their homes to be the defenders of moral order and model citizenry. As the
Progressive Era family increasingly signified a companionate, monogamous marriage and
complementary gendered roles, Latter-day Saint households stood in stark relief.
Polygamy and Community Identity
Although not all Latter-day Saint families practiced polygamy—about one-third
engaged in the practice—its ubiquitous presence in church culture, theology, and
discourse normalized this type of household among Latter-day Saint communities with
families of all kinds. For Latter-day Saints, polygamy was more than a marriage
system—it was a theology, a religious status, a culture, a geography, and a social
network. 114 It shaped gender identities and expectations, and created “a community of
plural wives bound together by their shared experience of commitment to their faith and
distant relationships with their husbands.” 115 This environment brought feelings of both
isolation and empowerment for many women, and fostered a dynamic practice of
spiritual gifts and ritual. 116
June and Hyrum’s childhood homes embodied an orthopraxic ideal that gave
polygamous families a certain stature within their church and community. Polygamy also
correlated with husbands in high positions in their church, community, and business—
especially for families like the Smiths and Bushmans who were pressed to settle the
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periphery of the Mormon region. With plural marriage as “a necessary condition of
L.D.S. leadership position and priestly power,” it represented the highest executive and
spiritual authority one could attain. 117 Men typically initiated plural marriages from
prophetic directives or financial need rather than romantic love. Historian Ethan
Yorgason wrote that wives “[were] largely in charge of her own and her children’s
affairs, with little input from the father”—a necessity born a father’s inability to be
present in more than one household. Filling these absences contributed to the communal
nature of polygamous households. Homes were transient, public spaces that welcomed
multiple generations, extended family, and sometimes a hired girl to assist the mother
with childcare and chores. 118
This combination of resilience, social status, orthopraxy, and charismatic gifts in
these regions characterized a kind of “settlement Mormon” that, while in the minority,
captured a distinct, nineteenth-century Latter-day Saint ideal. June and Hyrum’s
childhood homes embodied this orthopraxic ideal that gave polygamous families a certain
stature within their church and community. Polygamy’s demise compelled families like
the Smiths to adopt a more nuanced view of polygamy. The result was a hybrid of belief
and practice that adopted modern patterns of marriage and gender roles while retaining
the most salient and needful elements of their family culture.
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Family Maintenance in the Post-Polygamy Era
President Joseph F. Smith laid down the law, warning the congregation
that any man practicing plural marriage did so at his own peril and would
be tried for his fellowship. –Hyrum Smith, 1914 119
June and Hyrum’s education, courtship, and early marriage in the first decade of
the twentieth century intersected with the church’s expanding interest in creating and
maintaining an ideal Latter-day Saint home. From 1900 to 1920, the church constructed
an ecclesiastical framework to help families attain this ideal. Church auxiliary
organizations revised their curricula to make parenthood, child-rearing, and domestic
science the solution to growing body of social ills and spiritual challenges. The Relief
Society’s introduction of a Mother’s Class in 1902 signaled the church’s priority in
educating women on proper home management. In 1906, one year after church president
Joseph F. Smith’s address on the ideal home, the Sunday School organization initiated a
Parents’ Class to “aid parents in general culture” and discuss topics “pertaining to the
environment of the home” that will aid parents both as individuals and as heads of
families. 120
The institutional reinforcements the church implemented to bolster the ideal home
did not always neutralize the persistent scrutiny Latter-day Saints continued to receive
from the federal government. While Hyrum and June penned romantic letters, a
contentious debate raged on the issue of Mormon polygamy in Washington D.C. The
contested issue of polygamy in the public and religious sphere did not diminish June and
Hyrum’s own opinions on plural marriage. Some years later, when Hyrum attended a
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missionary conference in Davenport, Iowa, where Northern States Mission President
German E. Ellsworth spoke. “Ellsworth gave the Elders some very pointed instructions in
regard to their work,” Hyrum wrote, adding that he was “delighted with the powerful
testimony which he bore in regard to the principle of Polygamy.” 121 Like Hyrum,
German grew up in a polygamist family. In a similar vein, Charles Rich Clark, while
serving a mission in the southern states in the 1890s, reflected positively on his
polygamous upbringing in a letter to his first wife Mary Emma Woolley, writing
When men will rage and ridicule and abuse, I can be to some extent
composed and imitate you when I have seen you tried in the family
relationship in which I feel to bless my parents for raising me. There are
children growing up who are proud of being raised in Utah, and that pride
is exalted when they can own that they are the children of polygamous
parents. -Charles Rich Clark, April 1890 122
When the church’s protracted extrication from polygamy began in 1890, most
adapted. Some resisted. Like many Latter-day Saints raised in polygamous households,
Hyrum and June occupied a space between reverence for polygamy as a principle and
disapproval as a practice. If they felt deficiencies in their upbringing, they did not say.
Their personal records reveal a cognizance of their image in the larger society and a
desire to aid in its acceptance and assimilation. They also recognized their home as a site
of civic training and moral guidance. To their communities, the Smiths were a lawabiding, educated, and religious family; to the church, they reflected a heavenly order that
shaped their roles as parents and citizens of God’s kingdom. To both groups, they
embodied the new face of the church.
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It was an ideal that June and Hyrum clung to. Unsurprisingly, the Smith and
Bushman homes in the 1890s bore little evidence of change. Despite the church’s official
departure from polygamy in 1890, the social conditions that characterized polygamous
communities remained largely constant. Women still practiced faith healing and relied on
communitarian networks of family and neighbors for help. Most men continued with
their ecclesiastical and community responsibilities. New plural marriages were
technically forbidden, but many existing plural families carried on as before. In this
respect, the polygamous society that spanned their parents’ adult lives (1852-1890)
returned to largely being society with polygamy. While most polygamous husbands did
not enter into new marriages, the responsibilities of multiple households remained—at
least for a time. This meant that the domestic conditions that had once empowered
women to exercise spiritual authority persisted, while the religious conditions that
regulated their practice changed. 123 The endurance of these peripheral identities could
perhaps account for the variance in how different families and communities adapted to
religious change.
Courtship and Marriage
Dear Heart I am anxious to get through and get back to you for there is no
real happiness to be found for me except where you are. 124
It is difficult to pinpoint exactly when June and Hyrum first caught each other’s
eye. Between the frequent church conferences, community events, and dances, the two
prominent families had plenty of chances to cross paths on the dusty roads between St.
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Joseph and Snowflake. Still, they took their time with courtship—a luxury Hyrum’s
parents did not have. 125 While attending school and working in various locales in Utah
and Arizona, the two exchanged effusive and romantic courtship letters that helped to
shorten the distance between them.
“This beautiful Sabbath morning fills my mind with thots of love and home. Do
you know what a blessed thing it is to love and be loved?” wrote Hyrum to June in 1906.
“There is a ball tonight,” June replied in her next letter. “No thank you, I don’t care to go
tonight. I prefer having a quiet time here by ourselves… But of course I can feel your
presence near me as I sit alone tonight.” At the end of the school year in 1908, they no
longer had to pretend to be in one another’s presence. The couple traveled by rail to Salt
Lake City and married in the Salt Lake Temple—a fulfillment of “celestial marriage” that
extended their earthly association into the eternities.
For June and Hyrum’s parents, celestial marriage was “coterminous with plural
marriage” and operated as the crux of temple endowment rites and key to heavenly
exaltation. 126 By the time Hyrum and June reached adulthood around the turn of the
century, church leaders recast celestial marriage in language compatible with
monogamous marriage patterns of the North American family. 127 Taysom describes this
series of language changes surrounding celestial marriage as a deliberate retraining of
Don C. Smith, “Emma Larson Smith,” FamilySearch,
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What church leaders changed in vernacular, June and Hyrum changed

in practice as they embarked on building a new home with “father, mother, and children
in the celestial order of the family.” 129
On the return trip, they honeymooned at the south rim of the Grand Canyon. The
newlyweds joined Hyrum’s mother Emma in the newly-completed brick home of his late
father Jesse N. Smith—a home Hyrum and his mother helped to build. It was a familiar
arrangement. “Aunt” Emma Seraphine still had her private apartment in the home, and
Mother Emma still had her own school-age children underfoot. Hyrum’s job as a teacher
and school administrator in Flagstaff made home a transient, seasonal endeavor. In
Snowflake, June and Mother Smith ran the household while Hyrum taught school,
returning home on weekends and holidays. Mother Smith, still a practicing midwife,
delivered their first two children while Hyrum endeavored to support his growing family.
Education and Negotiations
“My wife and I are perfectly united in this matter.” -Hyrum Smith, 1912 130
At the same time the Smith family were starting out in Snowflake, a growing
cohort of Mormon intellectuals were returning from their studies abroad. In church
publications and in schools of higher learning in Utah, students tried to “harmonize the
teachings of Mormonism with the findings of academic scholarship in the natural
sciences, the social sciences, and biblical criticism.” Between 1908 and 1910, Brigham
Young Academy president George Brimhall hired several professors with academic
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credentials from institutions such as Harvard, Cornell, and the University of Chicago.
Their efforts to transform the academy into a place of reputable scholarship met with both
enthusiasm and criticism. Rising tensions between Brimhall and the new professors
reached a boiling point in 1910 when disputes over the teaching of evolution and other
scientific theories prompted the Church Board of Education to investigate the professors’
teachings. After a protracted and contentious investigation that played out in the opinion
pages of Utah newspapers and prompted student protests on both sides, church leaders
ultimately dismissed the professors in 1911. Despite this controversy, or perhaps because
of it, the Smith family moved to Provo in the summer of 1911 so Hyrum could attend
Brigham Young Academy. Once again, they occupied a temporary home, but their hope
of a better position and a permanent home was in their future.
Hyrum thrived in this environment. He especially enjoyed his courses on theology
and agriculture, and was thrilled to be among the first student group to ascend Mount
Timpanogos under Coach Eugene Roberts. During the fall semester year Hyrum became
acquainted with Dr. George E. Sandgren, a chiropractor who visited Brigham Young
Academy to treat to Professor William H. Boyle and his students. Hyrum was intrigued,
and asked Sandgren to provide treatments for himself and June so they could evaluate the
benefits. “During this time we read all lit[erature] we could on the science [and] we were
both convinced of the genuineness and virtues of Chiropractic.” 131 After both
experiencing chiropractic treatments and studying its claims, Hyrum and June embraced
the concept as an avenue to hands-on healing that echoed the practices they left behind in
Snowflake.
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Hyrum’s professors were not as enthusiastic. He discussed chiropractic medicine
with his theology professor A.B. Christensen, and the professor suggested that Hyrum
first bring the question to some of the leading doctors and church authorities. The
embattled BYU President George Brimhall, who at that very time was emerging from a
campus-wide conflict between “religious populism” and secular education, felt Hyrum
was making a grave mistake. 132 Hyrum’s agriculture professor Amos N. Merrill felt the
same. “Brother Merrill,” Hyrum lamented, “felt the science of chiropractic was too
narrow compared to that of Medicine and thought that I ought to combine the best of both
systems.” Hyrum and June were not deterred. “After much deliberation and making it a
matter of prayer, I decided to go to Palmer School of Chiropractic at Davenport, and take
up the study of Chiropractic. My wife and I were perfectly united in this new
undertaking,” Hyrum wrote. 133
While their peers and mentors were skeptical of the move, Hyrum and June were
drawn in by a profession that, in many ways, resembled the natural and intuitive healing
methods they were accustomed to. Through the application of hands-on techniques to
diagnose and treat patients without the aid of drugs, as well as methods of healing
through self-culture, they hoped this path represented, in Hyrum’s words, “the best of
both worlds.” The potential for economic advantages from an uncrowded field also
attracted them. The reason that transcended them all, however, was not one of science or
money. This new path, Hyrum wrote, ensured “a better opportunity for having a
permanent home.” 134
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Their decision to study chiropractic medicine in Davenport reveals an authority
and autonomy grounded in the family. While they dutifully sought the counsel of their
teachers, church leaders, and family members, the final decision was theirs. This time,
Hyrum and June—and not their parents or leaders—decided on their future. Following
the advice of church authorities was a recurrent theme in talks and conferences. When
listening to the church-wide conference in April 1923, Hyrum noted that “people had
been blessed in following advice of Pres. Grant a yr. ago when he told people to plant
sugar beets. A non-member took the advice & profited by it. Go to authorities for
advice—then keep it.” 135 Hyrum himself did not note the contradiction, but his silence
gestures toward the paramount authority their marital relationship had over the advice of
their religious leaders, other family members, and acquaintances. This experience reflects
in a small way the friction between individual agency, the family institution, and church
authority that emerged at different points during this era.
Polygamy’s geography of colonization on the periphery of the Mormon region
cast a long shadow, providing a sprawling network of support for subsequent generations.
By the early twentieth century, households of Smiths and Bushmans stretched from
Mexico to Canada. These family networks privileged June and Hyrum, knowing that
relations scattered throughout the region that provided them a welcome place for a meal,
a bed, or perhaps a temporary home in almost every town. Out of necessity, households
in these communities held fluid boundaries; boarders were frequent, family members
came and went, and care for children was often a shared responsibility. Family movement
and fluid household boundaries were not unique to Latter-day Saints, but as the average,
Hyrum Smith, 1923 Diary, Hyrum and June Smith Papers, 003,
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Progressive Era nuclear family increasingly favored secluded homes of their own,
families like the Smiths continued to accommodate a steady stream of household and
childcare helpers in the form of boarders, neighbors, and extended family.
***
The Smith’s choices and practices over this first decade of the century
demonstrate that, as historian Thomas Simpson asserts, “the Mormon path to
modernization was neither narrow nor fixed,” and “attitudes toward church authority,
gender, and polygamy … varied widely” among church members. 136 Hyrum and June’s
path from childhood to married adulthood was more than a negotiation from one kind of
marriage ideal to another—it was a reconciliation of family identity, a re-creation of
family narrative, and a custom remodel of a Latter-day Saint home that suited their
spiritual beliefs and personal choices. As the institutional church endeavored to remake
their public image that de-emphasized polygamy, families remade their image to retain
it—not in practice, but in culture and memory. In the following chapter we follow the
Smiths to Davenport on a search for a home of their own. With this move outside of the
western Latter-day Saint region, we see the ideal Latter-day Saint home move from a
plan to a reality.
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Chapter 3: Brick and Mortar: the Latter-day Saint Home in Concept and Reality

Home, in the truest sense, is the center of our affections—our social life—
the place of dearest friendship and love. Home, moreover, is the nursery of
citizenship: a country can never be stronger than its homes. It is more than
all this: it is a temple of worship. -“The Home Ideal,” Juvenile Instructor,
1911. 137
From 1912 to 1930, the Smiths lived in as many as a dozen different homes and
were guests in as many more. From Provo to Davenport, back to Snowflake, then at last
to Alberta, their journey was an exercise in adaptation. Over these ten years, their
growing family took on an expansive physical, theological, salvific, and social burden as
their church introduced programs, curricula, and reforms designed to fortify the Latterday Saint home. At church, more talks and lessons explicitly addressed responsibilities in
the home; at home, programs like Home Evening and Ward teaching in turn supported
the goals of the church. By recasting the home as the locus of Latter-day identity, the
church shifted public discourse away from divisive topics like polygamy and toward an
institution that nurtured the American values of citizenship, morality, and patriotism.
Over time, the church increasingly leaned on the home to bear the demands of a changing
institution, carry the weight of assimilation, and function as a stronghold of distinctive
doctrine.
At the same time, the home continued to serve as a site of retrenchment for the
unique lived religious practices of its occupants. In the privacy of their home, the Smiths
negotiated for themselves the terms of their social and religious assimilation and
maintained their own space to worship, bless, and teach in ways that held personal
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meaning. It was also a site where they developed their own culture of work, education,
and gender roles that worked for their family, even if it was in tension with prevailing
trends. But the institutional presence in the home—from activities to meetings to
programs—was not purely restrictive; home-based church programs also served as a
gateway for families to assume authority and influence over church culture. The Smiths’
movement through this decade—both geographically and religiously—illustrates a
journey to create a home that could achieve the ideal outlined by their church while
maintaining the most salient aspects of their lived religion and family culture.

Finding Home in Davenport
We are a happy little family and have a little world of our own in this big
city. –Hyrum Smith, 25 December 1913 138
In August of 1912, the Smith family—Hyrum, June, three-year-old Marvin, and
one-year-old Dorothy—completed a hot and uncomfortable train journey from Utah to
Davenport, Iowa amidst stifling, late-summer heat. Hyrum would begin his year-long
course at the Palmer School of Chiropractic in three days. At the train depot, a school
representative met the Smiths and drove the weary travelers to a small, rented house. In
spite of the long journey and distressing heat, they were optimistic. For the first time in
their married lives, June and Hyrum had a home of their own. They were also far from
the familiar environs they knew as “Zion.” Just one hundred miles from Nauvoo where
their pioneer grandparents lived as religious refugees sixty years earlier, their family set
out to make a little world of their own.
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The Smiths did not stray far from their little home. During the week, Hyrum
walked the few blocks to school while June, who was well into her third pregnancy,
stayed at home with the children. On the first Sunday in their Davenport home, the family
went down and “stood for the first time at the water’s edge of the great Mississippi.” 139
There was a small Latter-day Saint congregation on Rock Island, but perhaps June felt
the six-mile round trip walk to church too arduous in her condition. Most Sundays they
spent quietly at home. Like June’s mother Lois in the St. Joseph fort, the family sang
songs and hymns, read books and told Bible stories. “Marvin and Dorothy got us up early
teasing for breakfast,” wrote Hyrum one Sunday. “After breakfast we sang some hymns.
This over with, June took Dorothy to get her to sleep and I sat down to write my
experiences since coming to Davenport.” 140
They weren’t long on their own. Less than a month after arriving, June received
word that her mother Lois would soon arrive for an extended stay. Lois’s visit had a dual
purpose: to help the family settle in their new home, and to personally test the benefits of
chiropractic medicine on her own fragile health. They welcomed her arrival as a familiar
echo of the household dynamics they knew in Arizona: a shared home with extended
family helping one another. Her presence also brought the social and religious family
culture they missed. That Sunday, the Smiths marked the sabbath with reading and
singing. “I enjoyed very much hearing Mother Bushman and June sing a number of
Mother’s old songs,” wrote Hyrum. 141
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The Smith family would eventually gather with other Latter-day Saints two
months later in a cottage meeting—a kind of home church where church elders offered
religious instruction to an informal gathering of church members—but attendance at an
actual church was still rare. When Hyrum did enter a chapel, it was usually to attend the
services of another faith. He participated in several meetings of a four-week revival at the
Methodist Church. “The singing was excellent and the preaching contained may good
principles,” Hyrum remarked. “The preachers seemed to be earnest and untiring workers
and there is no doubt but that they do a great deal of good.” 142 On Thanksgiving Day, he
took Mother Bushman to services at the Calvary Baptist Church. The program “was
interesting and very appropriate for the occasion,” wrote Hyrum. 143 They also sought out
John Balcorn Shaw, “a leading divine of Chicago” at the Presbyterian Church. The
Davenport Branch of the Church of Jesus Christ of Latter-day Saints had no such prestige
or house of their own in Davenport; they met in the Math Hall of Augustana College, a
liberal arts college on Rock Island.
By early December, Mother Bushman was on the train back to St. Joseph. She
benefited from the chiropractic treatments, but not as much as they had hoped. The Smith
family spent Christmas on their own—the first in such a manner. A few weeks later,
Hyrum’s sister Caroline arrived to take Mother Bushman’s place in providing domestic
help and taking adjustments at the Palmer School. With June’s delivery date growing
closer, the Smith family received a Sunday visit from the elders of the Rock Island
Branch. The elders were “especially solicitous about June’s health and well-being,” and
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“felt that June would enjoy the privilege of partaking of the Sacrament,” Hyrum wrote.

144

After the elders blessed and passed the bread and water, they conversed together on
gospel subjects. For the first time since arriving in Davenport, this little meeting was the
closest approximation of the familiar church experience they knew from Snowflake. As
part of the reforms to priesthood responsibilities happening during this decade, church
leaders incorporated administering the sacrament to the home-bound within the scope of
priesthood duties. 145 Performing at home a sacred ritual that was generally reserved for
the chapel was one of many changes that brought church and home in a more
synchronous relationship.
“Today we named the baby”
On a Friday night in early March, Hyrum observed that June seemed “a little
nervous” but she assured him all was well. They retired only for June to wake the
household in labor with their third child. Hyrum quickly made a fire and phoned a
chiropractic doctor from the Palmer School to assist with the delivery, which occurred
just over an hour later. “He is a bouncing boy,” Hyrum wrote, and “weighs eleven pounds
with his clothes on.” Caroline cared for both June and baby over the ensuing days. “I
don’t know how we could have gotten along without her at this time,” observed Hyrum.
Eight days later Hyrum gave the baby a blessing. “Today we named the baby,” he wrote.
“I blessed him and we gave him the name of Oliver Rollin.” A few weeks later, the entire
Smith family attended church. It was the first Sunday of the month, so they arrived
fasting and spent most of the worship service sharing testimony of their beliefs. “Fast
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Sunday” was also the designated day for priesthood rites such as baptisms and the
blessing of infants. Accordingly, Oliver was blessed once again by presiding elder Jacob
E. Scholtes. “[He] gave the baby a splendid blessing,” wrote Hyrum.
Oliver’s “double blessing” was an outgrowth of the increased association of
fatherhood with priesthood office in the mid to late nineteenth century. As more fathers
gained the ecclesiastical authority to perform blessing rituals, blessing infants in the
home became more commonplace. Jonathan Stapley explains that “these two practices—
blessings by fathers and blessings by church leaders—existed in tension with one
another” as the church valued both accurate record-keeping and order, as well as the
desire for fathers to exercise priesthood rites in the home “to magnify their roles as
fathers.” 146 These double-blessings persisted for decades until, beginning in 1897, church
leaders expressed their desire for infants to be blessed at church, preferably by the father.
Church president Joseph F. Smith followed with an article in 1903 to the contrary, stating
that “the father’s blessing [at home] is authoritative, proper, and sufficient.” 147 However,
the desire to centralize and systematize this and other priesthood duties led church leaders
in subsequent years to state that baby blessings at home should be a rare exception.
A lack of clarity over the acceptability of home baby blessings, as well as their
sustained popularity during the early twentieth century, gestures towards home blessings
as an abiding and meaningful ritual for entire families—not just fathers. This was true for
the Smiths. All of June and Hyrum’s children received “double blessings,” preserving
this inaugural ritual as a family affair. Hyrum’s journal provides few details of these
rituals. We cannot know, for example, if Hyrum alone held baby Oliver as he spoke the
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blessing, or if June or Aunt Caroline assisted him. Perhaps the children and other family
present sat quietly in their places with their heads bowed and arms folded. We do know
that in every home where babies were born—from Jesse’s brick home in Snowflake, to
their little rented room in Davenport, to their future home in Alberta—baby blessings
were foremost a private, sacred family gathering. The dual home-church nature of some
baby blessings officially came to an end in 1940 when church leaders removed the
provision that allowed parents to bless infants at home. This step officially demarcated
baby blessings as public church event under the direction of the bishop, mediated through
channels of priesthood liturgy.
Fitting In, Standing Out
Their remaining months in Davenport revealed an expanded world. The family
befriended their neighbors and became acquainted socially with other members of their
small congregation. Elder Scholtes took chiropractic adjustments from Hyrum to relieve
the rheumatism in his arms and shoulders. Marvin, now four years old, asked questions
that revealed his growing spiritual and social perspective, including his first encounters
with Black individuals. “What does the Heavenly Father walk on in the sky?” he asked his
parents, and “What makes the colored people black?” Meanwhile, Hyrum and June tested
home remedies and chiropractic methods to address their children’s colic, whooping
cough, and fever. After two-year-old Dorothy fell dangerously ill with fever and spasms,
Hyrum and June applied hot and cold-water treatments over the course of a week. In his
journal, Hyrum expressed “gratitude and esteem” for the neighbors who cared for their
other two children for several days while Dorothy was ill. “Our own kindred could not
have treated us better.” This remark was both praise for their friends and a sign that caring
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for their children and the sick was a job for “kindred.” This kindness caused Hyrum to
reflect on the misguided assumptions about people outside of his church:
This experience has helped to broaden my mind concerning the character
of the people in the world. At home, in Zion, young people often grow up
with the idea that outside of Mormonism one need not look for any
Christian virtues. I have found, however, that there are many upright and
noble people among the Gentiles. 148
These experiences opened a place for Hyrum and June to approach the religious
rhetoric they heard both at home and over the pulpit from a critical perspective. Much like
the Mormon academics who underwent a “radical transformation of consciousness and
identity” when visiting secular universities, their move outside the Mormon region
bolstered their pluralist perspective. 149 Their move to Davenport shook off separatist
ideologies Latter-day Saints nurtured in the previous century in favor of social integration.
Still, social tensions came up from time to time. One evening Hyrum attended a
lecture advertised as “The Truth about Mormonism,” reporting later in his journal that “it
was a tissue of fabrications from start to finish.” The speaker claimed that his own father
was a polygamist who had ten wives and repeated the familiar fears of political and
economic control so prevalent in the previous century. “The Mormons practically control
the election of Governors in four of five states outside of Utah,” the speaker asserted. He
continued, contending that “in 15 years the Mormons will control the great industries of the
U.S.” and asked his audience to “use your influence to have all Mormons who wear the
Temple garment disfranchised, for they have taken an oath against this nation.” 150 Hyrum
recorded his discouragement after hearing the man’s lecture. “It is not surprising,” he
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wrote, “that we are often condemned and shunned” by those who claim to “know all about
the Mormons.” He excepted his good neighbors, however, who helped to discredit these
claims to others in the community because of their association with the Smith family.
Hyrum’s inclination to step into the fray and dispel misconceptions with friends
and neighbors brings traditional narratives of public assimilation into a private focus.
While fiery debates, scathing editorials, and political frictions provided benchmarks of
society’s broader perceptions of Latter-day Saints, the Smith’s family records offer
insight into their personal efforts toward social, political, and economic acceptance. In
Davenport, it meant developing personal relationships with neighbors and fellow
students, as well as entering the sacred spaces of other denominations not just out of
curiosity, but in a search for religious commonality.
Many years later in Lethbridge, the Smiths continued to develop personal
relationships with people of many faiths and facilitate Mormon integration in their
community. After several years of writing to the Lethbridge library, Hyrum finally
succeeded in placing a Book of Mormon there. 151 He was cognizant of his church’s
reputation in business and political circles, and sought opportunities to dispel
misconceptions about his faith. When he served as bishop of the Lethbridge Latter-day
Saint congregation, he dismissed church early so his congregation could join Wesley
Methodist and other churches at “mass meeting of Prohibitionists” where together they
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‘formed a parade and marched through the main street of the city.”

152

Their Boy Scout

troop also enjoyed close associations with the local Catholic troop.
Hyrum’s journal also reveals points where assimilation had its limits. As part of
Hyrum’s responsibilities as bishop, he performed wedding ceremonies for members of
his Latter-day Saint congregation, most of which took place in the Smith home. 153 Of the
many marriages he officiated, one stood out against his generally positive reports:
This afternoon I performed a marriage ceremony which didn't give me
pleasure. The Bride was accompanied by her Mother, Elizabeth Pierson,
otherwise I would have refused to tie the knot. The bride is Eliza Lovinia
Pierson and the groom, Geo. M. Choucalos, a Greek restaurant keeper.
They are all from Taber. The bride & her Mother are L.D.S. members,
while the groom is Catholic. 154
For Latter-day Saints in this period of assimilation, mixed-faith marriages were the
unhappy by-product of the expanding Latter-day Saint world. So-called “temple
marriages”—those between practicing Latter-day Saints—comprised the monogamous
foundation of the ideal home. From Hyrum’s perspective, mixed-faith marriages between
his congregants and Protestants were tolerable—even hopeful. But one marriage between
one Latter-day Saint and a Greek Catholic was a bridge too far. 155
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For the Smiths, the work of assimilation was both a public and a private effort that
leaned on everyday interactions with non-Latter-day Saint homes, families, and
institutions. Their family records open a window to both the successes of assimilation and
the religious risks of being “too much in the world.” For the church, successful
integration into mainstream North American society depended on the home to safely
navigate those risks while also being ambassadors of their faith. As they carried out in
practice what once began as high-level, institutional changes, the home became a key site
of negotiation with the world outside the Mormon region of the nineteenth century.
In their last church meeting in Davenport, June and Hyrum gave farewell
speeches in the Rock Island Branch church and said goodbye to their friends. Nearly a
year to the date of their arrival, they repeated the long train journey back to their
community in Arizona. “As we got into Colorado,” Hyrum wrote, “our eyes feasted on
the mountains. It seemed that we were getting home to be in the mountains.” In
Holbrook, the family took breakfast at a small hotel owned by Hyrum’s brother Silas
Derryfield Smith. While there, June’s brother Preston happened upon the Smiths and
offered up his team and buckboard to convey them the final thirty miles. They gladly
accepted, and completed the last, dusty leg of their journey to Snowflake. There, Mother
Smith welcomed them home again.
The Smith family spent the following year making plans. June and the children
passed most of their time in the Bushman family home in St. Joseph while Hyrum, once a
student of Snowflake Stake Academy, now served as its superintendent. This meant
weeks of separation for the family while Hyrum taught school—a condition to which
they had become accustomed. At the encouragement of relatives who lived in southern
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Alberta, and considering it to be an opportune location for a chiropractic practice, the
Smith family moved to Canada in 1914. Hyrum secured a teaching position at the Latterday Saint-run Knight Academy in Raymond, Alberta, which offered security while they
determined a final location for their home and business. That summer, Hyrum departed
for Alberta to make arrangements for his family that would soon follow.

Zion of the North
The Smith’s “cowboy cousins” lived at the Hadfield ranch near Cardston, Alberta.
Mary Morehead Hadfield, June’s cousin, invited the newly arrived Smiths to stay at the
ranch while Hyrum searched for a rented home in Raymond where he would teach at the
church-run Knight Academy. It was the first of many visits to the ranch—a kind of
second home where the Smith children could stay for days, weeks, or a full summer. At
the ranch, the Hadfield children taught their tenderfoot cousins how to ride horses, walk
the cows to pasture, and draw water from the spring. They also had their share of fun,
jumping from the granary rafters into piles of grain and riding bareback to the prairie
foothills to pick the wild pink roses. Sometimes they found wild strawberries and
chokecherries, which they picked to eat later in the hayloft for a private snack. 156
Whether young Dorothy considered watching her cousin catch a frog and prepare a meal
of frog legs frightening or fun, she did not say. The ranch, like other settlements of the
Smiths’ friends and relatives that dotted the southern Alberta region, became one home
among many they could claim as a temporary dwelling.
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Figure 10. June A. Smith and the Hadfield cousins
June Adele Smith (second from rear) takes a pony ride with her Hadfield cousins.

Southern Alberta was a place foreign yet familiar. Much like their “Zion of the
south” in Arizona, polygamy shaped a geographic network of extended family
settlements that stretched into Canada, including several of the Smith’s own relatives.
Staying near family had its advantages. While Hyrum prepared to teach at Raymond,
June set to work as a kind of itinerant healer, traveling from town to town with children
in tow to educate residents about chiropractic medicine, accumulate patients, and apply
treatments. In the fall of 1914, the Hadfields and others helped the Smiths acclimatize to
the new area and assist with their children while the parents tested the waters with their
novel healing methods. With Raymond as a home base, Hyrum and June worked together
in boosting chiropractic medicine and treating patients, many of whom were “charity
cases.” They also joined the local Latter-day Saint congregation in Raymond and became
acquainted with the members of their community. “Our recommends from [the]
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Snowflake Ward were presented and accepted in Raymond 1st Ward today,” wrote
Hyrum. That night, June and Hyrum attended fellow church member Joseph M. Tanner’s
lecture on the escalating European War. 157
June, since she had not received as much schooling in chiropractic medicine as
Hyrum, was anxious to receive more training. Accordingly, in early January of 1915,
along with her three youngest children Dorothy, Oliver, and Don, June left for Chicago
for a course at the National School of Chiropractic. Hyrum’s sister Lorana met June and
the children in Chicago to assist June, while Hyrum “batched it” in Raymond. When they
returned to Alberta in the spring, the family was still undecided on where to establish a
permanent home. Despite the enthusiastic support of chiropractic method from many
church members and friends, they were still met with considerable resistance in the
southern Alberta community. At the close of the Knight Academy school year, Hyrum set
off for North Dakota with the purpose of obtaining a chiropractic license for the state and
determine the feasibility of starting a business there. He was disappointed to find it
inhospitable to a new practice, so he returned to Magrath where his family had a
temporary home with June’s cousins Alma and Annie Smith.
“The Beginning of Such Things”: Charisma in Lethbridge
In late summer of 1915, Hyrum traveled to Lethbridge. Unlike Cardston,
Raymond, and Magrath, Latter-day Saints were a small minority there. Church members
there had just begun construction on a new meetinghouse the previous year to
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accommodate a small but growing membership in what was southern Alberta’s largest
and most commercial town. 158 On the first Sunday in September, June came down from
Magrath to join Hyrum for church. The meetinghouse was not fully complete, but the
small gathering of church members met in the church’s basement for “Fast and
Testimony Meeting.” What happened during the meeting amazed everyone present.
Instead of sharing the customary testimony—a brief statement of personal belief—Nora
A. Elton stood at the pulpit and began to speak in tongues. Hearing this, Fanny Gordon
joined her at the pulpit to offer the interpretation. “No one seemed to know in what
language the ‘tongue’ was spoken but the words were clear and distinct and uttered in a
very spiritual manner,” Hyrum recorded in his journal. “They were accompanied by
striking gestures,” he continued, “which were almost exactly duplicated by the sister in
giving the interpretation.”
Recalling as he could from memory, Hyrum wrote that Fanny Gordon exhorted
her audience to be united, faithful, and to support the brethren in authority. She also
pronounced that “Zion would come from both the North and the South” and be victorious
over their enemies. “There was such a thrill [that] went through everyone present that
everyone felt the power which accompanied the tongues,” Hyrum wrote. After the two
women took their seats, David H. Elton stood and pronounced that “this was the first
special manifestation that occurred among our people here in Lethbridge,” and
prophesied that “this was the beginning of such things.” 159 What “such things” were
Hyrum did not say, but his journal conveys an implicit reverence for the spiritual gifts
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that once thrived in his childhood but were now a diminishing practice. Eager to distance
themselves from charismatic practices that could be viewed as irrational or outdated,
church leaders walked a careful line that acknowledged some instances as miraculous,
prophetic, or revelatory, but largely insisted that religious experiences be confined to the
order and bounds of priesthood authority. 160
Like the Mormon colonies in Arizona, the persistent use of glossolalia in the early
settlements of southern Alberta is well-supported. Zina Young Williams Card, whom
historian Mary Jane Woodger refers to as “Mother of the Frontier Prophetesses,”
practiced this gift with relative frequency, with seven such incidents recorded in her
husband Charles Ora Card’s journal between 1894 and 1899. In this environment, the
practice of speaking in tongues thrived. Hyrum’s 1915 record of this relatively late
instance of speaking in tongues, its characterization by David Elton as “the beginning of
such things,” and its implied acceptance in the congregation, demonstrates a persistent
veneration of charisma that persisted beyond its official termination in the early 1900s.
David Elton’s pronouncement suggests that for the Saints in Lethbridge, charismatic gifts
and prophecy were alive and well. “All in all this was a remarkable meeting,” Hyrum
concluded. “I do not think I have ever attended another where I felt the Spirit of the Lord
so strongly as I did upon this occasion.” Within the broader decline of charismatic
practice in the church, Hyrum found a place—perhaps for the first time in many years—
that felt like home.

160

Alexander, Mormonism in Transition, 313.

92
That fall, the Smiths found a home in Lethbridge. It was a large home with rooms
for children, lodgers, and guests. There was big lawn for birthday parties, and space to
play pirates, mumbly peg, and “run sheep run.” The children could sit on the big front
porch and swing their legs while June read books in her chair. On days when warm
Chinook winds came up from the south, they could throw open the many windows and let
the breeze lift the curtains and ruffle the sheets of music on the piano. They could build a
fire in the spacious parlor and gather the children there to sing. Perhaps Hyrum could
plant a garden in the spring where the children could help themselves to leaves of fat
green lettuce. Next to the front door there was a perfect place for a sign: “Smith & Smith
Chiropractors.”

Figure 11. The Smith Home in Lethbridge
Their first home in Lethbridge had space for their chiropractic office, extended family, and
frequent visitors.
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Smith & Smith
“You will have to admit there is something about your personality that is
different from other women, even in our Church.” -Letter to June B. Smith
from Hyrum Smith, August 22, 1920 161
For the first several years in Lethbridge, June and Hyrum operated their
chiropractic business out of their front living room. They both developed reputations as
healers throughout the southern Alberta region, but it was June who traveled the most.
From Coutts to Calgary, she rode the trains, often with babe in arms, visiting patients,
adjusting spines, and offering advice on drugless therapies. She also expanded her studies
beyond chiropractic medicine to Applied Psychology. Her temporary moves to Chicago
in 1915 and then again in 1920 were among of many trips that she ultimately took to
pursue further education as well as work opportunities.

Figure 12. Smith & Smith Chiropractors
June and Hyrum Smith at their home chiropractic office.
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June’s occupational path required frequent travel and time away from home and
could be seen as out of step for its time. This was not because women did not pursue
higher education. Beginning in the late 1870s, many Latter-day Saint women pursued
advanced degrees, particularly in medicine. It was an occupation that had the support of
most—but not all—church leaders. 162 Further, Latter-day Saint women were
extraordinarily active in politics and suffrage, and were a key force behind statehood in
Utah in 1896. But when exigent political needs waned after the 1890s, women’s
ambitions were also depoliticized. Ethan Yorgason suggests this retreat from cultural
authority occurred when Progressive Era family patterns placed Latter-day Saint women
in a gendered labor economy where women occupied the domestic sphere and men
worked outside of the home. 163 Historian Thomas Simpson likewise argues that this
“domestication of Mormon feminism” shifted women’s educational interests toward the
home, to topics like teaching or domestic science. 164 With their attention in the home as
well as political causes like social reform, Latter-day Saint women had an active but
gendered role in their homes, churches, and communities. This movement toward
domestication and separate spheres of activism characterized broader social trends among
Latter-day Saint women. But, it cannot adequately capture the individual choices of
women like June who complicated this trajectory. Further, the “retreat from cultural
authority” that Yorgason asserts cannot fully account for the ways women developed
avenues of cultural influence from within their homes. 165
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Figure 13. June B. Smith, age 42
June sat for her portrait while in Chicago in 1920. Her hand-beaded dress was one of two she
designed and made for the purposes of public speaking.

June’s time in Chicago for graduate and post-graduate work did not absolve her of
her domestic responsibilities. On the first trip, she took all three young children to
Chicago, and her sister-in-law helped with childcare. By 1921, their oldest daughter
Dorothy was eleven years old. This time, Dorothy cared for Lois, the fourteen-month-old
baby in their Chicago apartment while Hyrum looked after the three boys in Lethbridge.
Hyrum also had additional help from friends and family members who boarded in the
home in June’s absence. When June returned, Hyrum switched places with her and
attended the summer classes in Chicago—but with no children. Each traded off running
their home-based chiropractic office. As each parent took turns leaving home, the
complex comings and goings were, as Dorothy later wrote, “a considerable

96
inconvenience. But the family was never neglected.”
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For Dorothy, the “considerable

inconvenience” was not limited to the demands of household work and childcare. When
June’s absences lasted months instead of weeks, Dorothy was compelled to temporarily
withdraw from high school. The Smith family also relied heavily on the labor of others
outside the home, frequently hosting young women for weeks at a time. In these cases,
they traded household help for chiropractic treatments. Extended family members such as
Grandma Emma Smith, Aunt Mary Watson, and other female relatives also contributed
their unpaid labor during June or Hyrum’s prolonged absences.

Figure 14. Emma Larson Smith and Grandchildren
Hyrum's mother Emma sits on the porch at the Smith home in Lethbridge with her grandchildren
Marvin, Oliver, Don Hyrum (baby) and Dorothy, 1917.

June’s fluid household model that ensured domestic labor from her husband,
daughter, relatives, and boarders reflected a kind of communitarianism they knew well.
These kinds of mixed households were common not just in their Arizona communities,
but in the nineteenth century at large. But by the 1920s, most households moved toward a
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more companionate nuclear family type.

167

By maintaining a more open household,

Hyrum and June had more freedom to advance their education and careers. Had the
Smiths abandoned this model in favor of the private, nuclear household, such movement
would likely have not been possible.

A Home-Church Partnership
“At 7 minutes before 12 noon today our home was brightened by the arrival of a
fine big baby girl,” Hyrum proudly recorded in his journal. “This is our sixth child and
the numbers now are, 3 boys & 3 girls. June came through the ordeal well indeed.” No
doubt the presence of Hyrum’s mother Emma—a midwife—helped June along.
Thankfully, his regular meeting with his two bishopric counsellors had already occurred
at his counsellor’s home two days before, so immediate church duties were already
ironed out. A short time later, there was a knock at the front door. The wedding party had
arrived for their ceremony scheduled for 1:15 that afternoon. 168 As part of Hyrum’s
responsibilities as bishop to his Latter-day Saint congregation, he performed wedding
ceremonies for church members, most of which took place in the Smith home. Typically,
June would also be on hand to serve ice cream and cake for the wedding party, but that
day she was otherwise occupied.
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Two days later was the first Sunday of the month, and like most “Fast Sundays,”
it would be a busy one. Hyrum woke at five o’clock in the morning and walked to church
to heat the water for a baptismal service scheduled for that morning. Three girls were
baptized, and in the afternoon meeting, Hyrum blessed and named the Kesler’s infant
son. Hyrum also joined his monthly prayer circle with the other church leaders
Lethbridge Stake in the afternoon, and conducted the “Fast and Testimony Meeting” that
evening. 169 The next night, Hyrum attended cottage meeting—a gathering of church
members and missionaries in a church member’s home. The same night, the Deacons—
young men aged twelve to thirteen—raked the church grounds and cleaned the
meetinghouse.

Figure 15. Hyrum Smith with infant daughter June Adele Smith, 1922.

When Hyrum became bishop several months back, Stake President Hugh B. Brown invited Hyrum to
join this exclusive circle who conducted a special prayer once a month.
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The following night was “Home Evening” at the Smith home—a time Latter-day
Saints set aside every week to spent time together apart from official church
responsibilities. Over the next few days, June recovered from the birth and Mother Emma
had her hands full keeping house. Hyrum attended more cottage meetings, saw to his
work responsibilities, and got up at five-twenty in the morning to plant “onion sets, black
wax beans, early Ohio potatoes and a few rows of corn” to add the peas, radishes, and
lettuce already showing above the ground. Eight days after the June gave birth, Hyrum
gathered the family and gave the baby a blessing. “This evening I blessed our baby girl
and we gave her the name of June Adele after her Mother & her Aunt Adele B.
Westover.” 170

Figure 16. John Bushman with Granddaughter June Adele Smith

Hyrum Smith, 1922 Journal, 1922, Hyrum and June Smith Papers,
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In one week, there would be another quarterly church conference; Hyrum and his
family would have to prepare both their home and the church for the onslaught of visiting
church authorities from Salt Lake City. To accommodate the large crowds, they rented the
Majestic Theatre, where Apostle Melvin Ballard spoke. “Bro. Ballard is a veritable dynamo
of spirituality,” Hyrum wrote. “He is a convincing and powerful speaker…One man said
that he wouldn’t have missed Apostle Ballard’s sermon for $100.00.” That evening the
Smith’s “had the pleasure and honor of Apostle M.J. Ballard's company at dinner.” Before
the month’s end, Hyrum would officiate at three more marriages, the last of which June
was back in form serving cake and ice cream, as well as stepping in as a witness.
Through that summer, they attended Relief Society lawn parties, made excursions
to Cardston to see the progress of the temple under construction, and visited the churchowned Experimental Farm. Hyrum noted down the weather and worried about the
farmers in his community. Mother Emma returned to Arizona, and eleven-year-old
Dorothy took on more responsibilities keeping house, caring for younger siblings, and
learning to cook—especially the produce from their garden. June and her friend Zina
Brown hosted a farewell party at the Smith home for a couple moving away with lawn
games and stunts that brought a great deal of amusement. Marvin, age thirteen, went to
Scout Camp in Banff. Hyrum fixed up the old tennis court on the church property, where
he played increasingly competitive matches with friends Hugh B. Brown and Octave
Ursenbach. A surprise visit from Grandpa Bushman thrilled the family. As a temple
worker back in Utah, he was anxious to see the progress on the new Latter-day Saint
temple under construction in Cardston. Before he returned home, John Bushman gave
father’s blessings to June, Hyrum, and all his grandchildren who were present.
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A Domestic Church
Seventeen years had passed since church president Joseph F. Smith first
introduced the framework of “The Ideal Home” in 1905. In the interim, the Latter-day
Saint home developed a considerable capacity to absorb institutional initiatives. Some
aspects of the Smith’s religious and family culture maintained nineteenth century
patterns, but by the 1920s many of those same elements—prayer, family worship, music,
social events, and ritual were now regularized by the church through programs like Home
Evening. The priesthood reform movement between 1908 and 1922 placed cottage
meetings, a longtime practice of teaching the gospel at informal home gatherings, within
the official duties of young men who held the office of priest. 171 Parents understood their
temporal and spiritual responsibilities more explicitly through a new Sunday School
“Parent and Child” class that combined scripture, domestic science, and cultural
education. 172 Even private, record-keeping practices were coupled with genealogy and
family history efforts. Through these and other programs, the ideal Latter-day Saint home
bore a growing presence from their institutional church.
Like their parents before, the Smith home was a social hub for church activities,
meetings, and parties. Hyrum’s role as bishop meant their home was also a lodging place
for visiting church authorities—a well-worn tradition of hospitality that dated back to the
early church. A bishop’s home was also a wedding chapel. Through all the institutional
responsibilities the church imposed on a family like the Smiths, we should also remember
the spiritual duties June and Hyrum had over their own children.
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For families, the work of salvation played out in the disorder of quarantines and
dirty clothes. While Hyrum married hopeful couples in the living room, the children crept
halfway down the stairs and peered through the railing to catch a glimpse of the couple.
The same mother’s hands that healed three-year-old Marvin also sewed fairy costumes,
hung clothes to dry, and treated patients across southern Alberta. Hyrum’s hands were
likewise employed in both the sacred and the mundane. Through these years, Dorothy
hovered between two worlds: from a child hiding fairy gifts to a girl clearing plates at
conference dinners, listening to the adults tell stories of visions and dreams.

Figure 17. Dorothy in a fairy costume made by her mother June, c1922.
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Salvation also unfolded in the home-based church programs. Meetings, activities,
and church work provided an institutional template families could make their own.
Weekly Home Evening meetings blended the architecture of a church meeting with
domestic expressions of a family’s unique performative gifts, theological beliefs, and
spiritual identity. Details from the Smith’s Home Evenings convey an egalitarian spirit,
with contributions from all family members. In one family gathering, Hyrum “expressed
a few of his thots & desires in our behalf and gave us the spiritual key to the evening's
events.” June spoke, followed by each of their children in turn. After speaking, piano
duets, and singing, the family all stood while Hyrum offered a dedicatorial prayer,
“dedicating our home as a place wherein His Spirit might always abide & cause our
hearts to be united in purpose - that there would never be an inharmonious feeling within
& that the kindness & peace would be radiated & felt by all who enter.” 173 The “spiritual
key” Hyrum passed on to his family is reflective of the language of “priesthood keys,”
which refers to the rites exclusive to male priesthood office. That each family member
could hold a “spiritual key” is an apt metaphor for the rites of all family members to
contribute to the religious culture of their home.
Cottage meetings also provided a platform for church members to discuss the
gospel in an environment decidedly less formal than church. The atmosphere was
particularly welcoming for families, those who attended formal services less often or not
at all, and individuals interested in learning about the church. Hyrum was enthusiastic
about cottage meetings and working with the “home missionaries” that often planned
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“The house was crowded,” Hyrum reported. Crowds of thirty-five or forty were

not uncommon. “This work has done much good in creating a spirit of unity and
fellowship among our members.” The atmosphere was charismatic. Bearing of
testimonies by both adults and children occupied much of the time, and attendees often
made impromptu requests to bless infants or dedicate homes. After one meeting Hyrum
wrote,
The spirit of prophecy and inspiration rested upon Pres. Hugh B. Brown.
The lives of those present were unfolded before him. He said some were
wrestling with great problems and he promised them that they could now
obtain their answer by going to the Lord in humility. 175
President Brown went on to prophesy on the lineage and future church roles of those
present, including those who would help construct a temple Jackson County, Missouri—a
location with apocalyptic meaning for Latter-day Saints. 176 “[A]ll present felt and were
thrilled with the spirit and power” of that occasion, Hyrum concluded.
As cottage meetings demonstrate, the religious institution in the home opened the
door for families to operate outside of the boundaries present in a church setting. Church
activities on lawns, weddings in living rooms, and Home Evenings at the kitchen table
reflected the unique contributions and beliefs of those who lived there. During quarterly
conferences when church authorities made the Smith home their own, June, Hyrum, and
their children had the unique opportunity to socialize together with their guests. Every
three months, June and Dorothy laid the dinner table for as many as twenty-two guests.
Home missionaries were church members who had been called to see to missionary efforts in their own
congregations and communities.
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As Hyrum’s journal reveals, longtime church members and leading authorities reserved
certain stories and experiences for these “off the record” moments. “Aunt Zina related
interesting bits of church history, and incidents in lives of Church leaders whom she has
known. Also things told her by her Mother Zina D.H. Young,” he wrote. 177
At a time when church ritual and liturgy fell increasingly into male-centric patterns, the
home became a gateway for women to influence church culture through home-based
institutions. For many Latter-day Saint women, the narrowing sphere of charismatic
expression and ritual practice during this era diminished their spiritual authority. Bringing
the church home re-opened these doors to authority by virtue of its shared domestic
space. At home, June hosted conference visitors, carried out church parties, wrote skits
and dramas on doctrinal subjects, taught family lessons, and even hosted elaborate
“Sunrise Breakfasts” honoring women about to be married. These home-church events
broadened the intellectual, cultural, and spiritual contributions of women and children
who frequently found themselves outside of the boundaries of traditional church authority
structures. *** From their small, rented apartment in Davenport to their bustling twostory in Lethbridge, the Smith home showed a remarkable capacity to accommodate the
demands of family, work, church, and community. It was at once a private dwelling and a
public space; a chiropractic office, a wedding chapel, a church, and an inn. In terms of
both space and function, it stretched to meet the needs of their growing family, adapted to
their occupational choices, and protected the arena of their lived religion.

Zina Diantha Huntington Young was a prominent leader in the nineteenth-century church. She was
known for her charismatic and healing abilities and served as Relief Society President in the 1880s. She
was married to church founder Joseph Smith, Jr., and after his death, she married Brigham Young.
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Historian Megan Stanton recognizes the historically complex relationship Latterday Saint homes have as private spaces with public functions. As a marker of boundary
maintenance, Stanton writes, the home “creates a space for domestic intimacy that seems
separate from the relationships and work of the broader world. And yet the home is not
simply a private space.” 178 Viewing the Smith home as a space that accommodates both
public and private functions demonstrated the expansive role of the ideal Latter-day Saint
home in this era. Against the prevailing currents of priesthood reform, the Smiths held on
to meaningful family rituals like baby blessings and used cottage meetings as quasichurch sites. While Home Evenings and cottage meetings placed an institutional presence
in domestic spaces, their format democratized access to spiritual authority. Church
members outside of the network of ecclesiastical leadership—children, women, and those
who did not worship regularly—could testify and contribute to gospel discourse in ways
they could not do so in a church setting.
June and Hyrum’s educational and occupational choices underscore the vital role
their home played as a site of religious negotiation and compromise. Their profession
joined a knowledge of spiritual healing and folk medicine with developing concepts of
self-culture, psychology, and chiropractic medicine. This assemblage of healing and
medicine elevated both June and Hyrum to income providers—roles that contested
prevailing trends that placed men and women in separate spheres. Their home in
Lethbridge served a crucial role in accommodating professional and family needs. A
living room office allowed the parents to be present the needs of their children. It had
space for live-in household help that enabled traveling for work or education. In one
Megan Stanton, “Structures of Home and Family: North America,” The Routledge Handbook of
Mormonism and Gender, Amy Hoyt and Taylor G. Petrey, eds. (New York: Routledge, 2020), 346.
178

107
room, they treated patients with their hands, and in another, they anointed the heads of
their children in faith healing rituals. It was both a public, communal space and a private
family home.
As the Smith family moved through this time of religious transition, their home
absorbed the regulatory impact of the church institution on their private religious
practices. In turn, church programs in the home opened space for families to personalize
their influence within their church. These home-church events broadened the intellectual,
cultural, and spiritual contributions of women and children who frequently found
themselves outside of the boundaries of traditional church authority structures. The
remarkable fluidity of the Smith home to meet their unique spiritual, physical, and
professional needs reveals its crucial function during a time of religious transition.

Conclusion
Home was a transient, fragile thing for Hyrum’s father Jesse N. Smith. He was a
young boy during the nascent years of the Church of Jesus Christ of Latter-day Saints—
an era. marked by trauma and displacement. Families raised temporary shelters, shared
dwellings, and built crude houses. Ultimately, Jesse’s family abandoned what they hoped
was a permanent home in Nauvoo. As the Latter-day Saints migrated west in 1847, the
search for home was renewed as both institutional directive and a family endeavor. Fifty
years later, amidst the turmoil of polygamy’s demise and the political necessity of
restructuring the Latter-day Saint family, both church and family once again pursued a
new kind of home.
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For the church, the modern Latter-day Saint home shouldered dual burdens: to be
a vehicle of social assimilation and a site of family salvation. After a decade of erratic
compliance, the federal government questioned the church’s readiness to abandon their
theocratic and social attachment to plural marriage. Church leaders found an answer to
this question in the ideal Latter-day Saint home. In the home, families captured the shared
ideals of patriotism, responsible citizenship, and morality. By association, the home
conveyed an image of a wholesome, nuclear family. A 1911 article in the Juvenile
Instructor captures the civic, social, and religions functions of the home:
Home, in the truest sense, is the center of our affections—our social life—
the place of dearest friendship and love. Home, moreover, is the nursery of
citizenship: a country can never be stronger than its homes. It is more than
all this: it is a temple of worship. – “The Home Ideal,” Juvenile Instructor,
1911 179
These responsibilities, together with the family’s renewed spiritual, ecclesiastical, and
salvific obligations that accompanied twentieth-century Latter-day Saint identity, reached
into nearly every corner of Latter-day Saint life. In short, the scope of family
responsibility “ran from the house, through the temple and into eternity.” 180 To society,
Latter-day Saints embodied the qualities of a quintessential North American home. To
the church, Latter-day Saint homes were sites of distinction where families maintained
the unique tenets of their faith. Like many Latter-day Saints, June and Hyrum’s desire for
“a home of their own” is a reflection of the movement away from communitarian nature
of polygamous societies toward a place of common ground with broader society.
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Parents Department, “The Home Ideal,” Juvenile Instructor 46, no. 8 (1911): 473.
Davies, The Mormon Culture of Salvation, 146.
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“Unlike other religions,” wrote historian Douglas Davies, “it is impossible to
conceive of Latter-day Saint salvation apart from the family.” 181 The salvific home is not
a novel construction, nor is it unique to Latter-day Saints. However, church reforms
between 1890 and 1930 centralized the Latter-day Saint home as an institutional partner
that could function as both site and symbol of its faith. This partnership bound home,
church, and broader society on common ground and centralized the home as the intended
destination of church reform. Changes to ecclesiastical programs, priesthood structures,
ritual practice, and a multitude of other programs tasked families with implementing
these changes. Under the weight of these institutional directives, families encountered
religious changes that challenged many of their long-held spiritual practices. For the
Smith family, their home provided an important operational framework to privately
manage these tensions.
Just as the ideal home functioned as a central feature of the church institution, it
was equally vital as a private space for families to mediate these transitions. When June
chose to give her young son a healing blessing in their home, she did so with knowledge
and memory of those rituals from her childhood. Although the blessing was outside the
purview of official practice, she was perhaps justified by both her husband’s absence and
the healing promise given to her from the church patriarch. Women like Fanny Gordon
and Nora Elton also engaged in negotiations with church reforms. In 1915, they
prophesied and spoke in tongues—a practice officially discouraged since 1900. But, they
did so less frequently, and in places and with language that affirmed the authority of men.
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Through the experiences of these June, Fanny, and Nora we see how they reimagine,
revise, and relocate spiritual practices within a sphere of diminishing choices. 182
The introduction of proxy temple work and its associated field of genealogy and
family history likewise reveals how the Smith and Bushman families reimagined their
own family narratives. With polygamy fading as a practice, their stories show a desire to
memorialize its place in their family history and maintain its defining family associations.
Family efforts to preserve the language and cultural structures of polygamy, all while
separating themselves from its practice, stand in contrast to their church’s historical
initiatives designed to minimize or erase its rhetorical presence. Recognizing how
families reframed their histories alongside their institutions underscores how the
construction of a usable past was a shared—but not identical—endeavor.
Taken as a whole, the Smith family’s lived religious experiences reveal patterns
where religious practices are preserved or modified at the intersection of religious change.
This places the home as a parallel site of religious change, and it reveals a process that
differs from—and sometimes opposes—its institutional model. These heterogeneous
practices are not exclusive to the Smiths and should not lead us to assume that religion is a
“unitary, organizationally defined, and relatively stable set of collective beliefs and
practices.”183 Rather, the far-reaching scope and function of the twentieth-century Latter-

Alexander, Mormonism in Transition, 313. Other forms of performance advanced to the pulpit, like
June’s pageant or the sharing of testimonies. Alexander explains this shift from one mode of performance
to another: “With the increasing reluctance of Church leaders to accept Pentecostal experience, the
increasing insistence that members confine religious experiences within the bounds of priesthood authority,
and their discouraging of public prophecy and revelation, members sought other outlets for religious
impulses. Many of these forms of personal religious experiences remained despite their official
disapproval, but some members turned increasingly to institutional forms such as bearing of testimonies in
monthly ward fast and testimony meting and to genealogical work and vicarious ordinances for the dead in
the temples.”
183
McGuire, Lived Religion, 186.
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day Saint home enables the imaginative interpretation of religion in everyday practice.
“Rather than conceptualize individuals’ religions as little versions of some institutional
model,” historian Meredith McGuire suggests, we should appreciate the “complex ways
those religions are the products of considerable human creativity.” In other words, the
home and church exist side-by-side in a relationship of mutual exchange, collaboration,
and creative adaptation. Inviting the home into the story of religious transition restores the
home’s role as both recipient and creator of religious practices and beliefs.

Figure 18. Smith Family, 1930
A few members of the Smith family gather for a photo in front of their home in 1930. It would be
their last photo before moving to Salt Lake City, Utah.
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